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First Chapter — Kurukshetra 

Arjuna, the representative man 
of his age, is overcome with dejection 
and sorrow at the most critical mo- 
ment of his life on the battle-field of 
Kurukshetra, and raises incidentally 
the whole question of human life and 
action ; the whole exposition of 
the Gita revolves and completes its 
cycle round this original question of 
Arjuna. 1-14 

Second Chapter 

The answer of the Teacher pro- 
ceeds upon two different lines : • 

I. (1-38) The Creed of the Aryan 

Fighter 

First, a brief reply founded upon 
the philosophic and moral con- 
ceptions of Vedanta and the social 
idea of duty and honour which 
formed the ethical basis of Aryan 
society. 15-29 

II. ( 39-72) The Yoga of the 

Intelligent Will 

Another reply founded on a 
more intimate Knowledge, opening 
into deeper truths of our being, which 
is the real starting-point of the 
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teaching of the Gita. The Gita lays 
the first foundation by subtly unify- 
ing Sankhya, Yoga and Vedanta. 

Third Chapter 

I. {1-26) Works and Sacrifice 
Arjuna, the pragmatic man, is 

perplexed by metaphysical thought 
and asks for a simple rule of action. 
The Gita begins to develop more 
clearly its positive and imperative 
doctrine of works, — of works done as 
a sacrifice to the Divine. 

II. ( 27-43 ) The Determinism of 

Nature 

Arjuna is told that he must act 
always by the law of his nature. 
“ All existences follow their nature 
and what shall coercing it avail ? ” 

Fourth Chapter 

I. (1-15) The Possibility and Pur- 
pose of Avatarhood 

The divine Teacher, the Ava- 
tar, gives his own example, his own 
standard to Arjuna. In India the 
belief in the reality of the Avatar, the 
descent into form, the revelation of 
the Godhead in humanity, has grown 
up and persisted as a logical outcome 
of the Vedantic view of life and taken 
firm root in the consciousness of the 
race. 
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II. ( 16-23 ) The Divine Worker 

Equality, impersonality, peace, 

joy and freedom — these are the signs 
which distinguish a divine worker ; 
they are all profoundly subjective 
and do not depend on so outward a 
thing as doing or not doing works. 

III. { 24-42 ) The Significance of 

Sacrifice 

The Gita brings out the inner 
meaning of the Vedic sacrifice, inter- 
preting the secret symbolism of the 
ancient Vedic mystics. 

Eifth Chapter — Renunciation and Yoga 
of Works 

The Gita, after speaking of the 
perfect equality of the Brahman- 
knower who has risen into the 
Brahman-consciousness, develops in 
the last nine verses of this chapter its 
idea of Brahmayoga and of Nirvana in 
the Brahman. 

Sixth Chapter — Nirvana and Works in 
the World 

This chapter is a full develop- 
ment of the idea of the closing verses 
of the fifth, — that shows the impor- 
tance which the Gita attaches to 
them. 

Seventh Chapter 

The seventh to the twelfth chap- 
ters lay down a large metaphysical 
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67-70 


70-77 


78-88 


89-103 



statement of the nature of the Divine 
Being and on that foundation closely 
relate and synthetise knowledge and 
devotion, just as the first part of the 
Gita related and synthetised works 
and knowledge in giving the primary 
basis of its teachings. 

I. (1-14) The Two Natures 

The Gita makes the distinction 
between the two Natures, the phe- 
nomenal and the spiritual. Here is 
the first new metaphysical idea of the 
Gita which helps it to start from the 
notions of the Sankhya philosophy 
and yet exceed them and give to 
their terms a Vedantic significance. 

II. (i 5 " 3 o) The Synthesis of 

Devotion and Knowledge 

The Gita is not a treatise of 
metaphysical philosophy. It seeks 
the highest truth for the highest 
practical utility. Thus it turns the 
philosophic truth given in the open- 
ing section of this chapter into a 
first starting-point for the unification 
of works, knowledge and devotion. 

Eighth Chapter — The Supreme Divine 

We have here the first descrip- 
tion of the Supreme Purusha, — the 
Godhead who is even more and 
greater than the Immutable and to 
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110-116 
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whom the Gita gives subsequently 
( as in the fifteenth chapter ) the 
name of Purushottama. The lang- 
uage here is taken bodily from the 
Upanishads. 

Ninth Chapter — Works, Devotion and 
Knowledge 

What the Gita now proceeds to 
say is the most secret thing of all. 
It is the knowledge of the whole 
Godhead which the Master of his 
being has promised to Arjuna (vii-i). 
To direct the whole self Godwards in 
an entire union is the way to rise out 
of a mundane into a divine existence. 

Tenth Chapter 

I, ( i-ii ) The Supreme Word 

of the Gita 

The divine Avatar declares, in a 
brief reiteration of the upshot of all 
that he has been saying, that this 
and no other is his supreme word. 

II. (12-42) God in Power of 

Becoming 

This section enumerates exam- 
ples of Vibhutis or forms in which 
the Divine manifests its power in the 
world. It leads up to the vision of 
the World - Purusha in the next 
chapter. 
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Eleventh Chapter 
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The Vision of the World-Spirit 

I . (1-34) Time the Destroyer 157-169 

II, (35-55) The Double Aspect 

The Time figure of the Godhead 
is now revealed and from the million 
mouths of that figure issues the com- 
mand for the appointed action to the 
liberated Vibhuti. This vision of the 
universal Purusha is one of the most 
powerfully poetic passages in the Gita. 169-179 

Twelfth Chapter — The Way and the 
Bhakta 

In the eleventh chapter the ori- 
ginal object of the teaching has been 
achieved and brought \ip to a certain 
completeness. What remains still to 
be said turns upon the difference 
between the current Vedantic view 
of spiritual liberation and the larger 
comprehensive freedom which the 
teaching of the Gita opens to the 
spirit. The twelfth chapter leads 
up to this remaining knowledge and 
the last six that follow develop it 
to a grand final conclusion. 180-188 

Thirteenth Chapter — The Field and its 
Knower 

The distinctions between Puru- 
sha and Prakriti, Soul and Nature, 
rapidly drawn in this chapter in the 
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terms of the Sankhya Philosophy, are 
the basis on which the Gita rests its 
whole idea of the liberated being 
made one in the conscious law of its 
existence with the Divine. 189-202 

Fourteenth Chapter — Above the Gunas 

The Gita now proceeds to work 
out its ideas of the action of the 
gunas, of the ascension beyond the 
gunas and of the culmination of 
desireless works in knowledge where 
knowledge coalesces with bhakti, — 
knowledge, works and love made 
one, — and it rises thence to its great 
finale, the supreme secret of self-sur- 
render to the Master of Existence. 203-214 

Fifteenth Chapter — The Three Purushas 

The entire doctrine of the Gita 
converges, on all its lines and through 
all the flexibility of its turns, towards 
one central thought — the idea of a 
triple consciousness, three and yet 
one, present in the whole scale of 
existence. All that is now brought 
together into one focus of grouping 
vision. 

This chapter opens with a des- 
cription of cosmic existence in the 
Vedantic image of the aswattha tree. 215-224 

Sixteenth Chapter — Deva and Asura. 

The Gita now proceeds to give 
the psychological discipline by which 
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our human and earthly nature can be 
transmuted. But first it prefaces 
the consideration of this enlightening 
movement by a distinction between 
two kinds of being, the Deva and the 
Asura. 

I 

Seventeenth Chapter — The Gunas, 
Faith and Works 

The Gita next gives an analysis 
of action in the light of the funda- 
mental idea of the three gunas and 
the transcendence of them by a self- 
exceeding culmination of the highest 
sattwic discipline. In this chapter it 
lays special stress on Faith, shraddha, 
the will to believe and to be, know, 
live and enact the Truth as the 
principal factor. 

Eighteenth Chapter 

{1-39) The Gunas, Mind and 
Works 

The Gita enters into a summary 
psychological analysis of the' tnenfal 
powers before it proceeds to its great 
finale, the highest secret which is 
that of a spiritual exceeding of all 
dharmas. 

II. (40-48) Swabhava and Swadharma 

In this section the Gita deals 
with an incidental question of great 
importance — the ancient social idea 
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of chaturvarnya, which was a very 
different thing from the present-day 
caste system. 260-264 

III. (49-56) Towards the Supreme 265-270 

Secret 

In this section the Gita re-states 
the body of its message. 

IV. (57-78) The Sttpreme Secret 

The essence of the teaching and 
the Yoga has thus been given to the 
disciple and the divine Teacher now 
proceeds to apply it to his action. 

Attached to a crucial example, 
spoken to the protagonist of Kuru- 
kshetra, the words bear a much 
wider significance and are a universal 
rule for all who are ready to ascend 
above the ordinary mentality and 
to live and act in the highest 
spiritual consciousness. 271-280 
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INTRODUCTION 

It may be useful in approaching an ancient 
Scripture, such as the Veda, Upanishads or Gita, to 
indicate precisely the spirit in which we approach 
it and what exactly we think we may derive from 
it that is of value to humanity and its future. 
First of all, there is undoubtedly a Truth one and 
eternal which we are seeking, from which all other 
truth derives, by the light of which all other 
truth finds its right place, explanation and relation 
to the scheme of knowledge. But precisely for 
that reason it cannot be shut up in a single 
trenchant formula, it is not likely to be found in 
its entirety or in all its bearings in any single 
philosophy or scripture or uttered altogether and 
for ever by any one teacher, thinker, prophet or 
Avatar. Nor has it been wholly found by us if our 
view of it necessitates the intolerant exclusion of 
the truth underlying other systems ; for \Yhen we 
reject passionatel3^ we mean simply that we cannot 
appreciate and explain. Secondly, this Truth, 
though it is one and eternal, expresses itself in Time 
and through the mind of man ; therefore every 
Scripture must necessarily contain two elements, 
one temporary, perishable, belonging to the ideas 
of the period and country in which it was produced, 
the other eternal and imperishable and applic- 
able in all ages and countries. Moreover, in the 
statement of the Truth, the actual form given to it, 
the system and arrangement, the metaphysical and 
intellectual mould, the precise expression used 
must be largely subject to the mutations of Time 
and cease to have the same force; for the human 
intellect modifies itself always; continually divid- 
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ing and putting together it is obliged to shift its 
divisions continually and to re-arrange its synthesis. 
What is of entirely permanent value is that which 
besides being universal has been experienced, lived 
and seen with a higher than the intellectual vision. 

We hold it therefore of small importance to 
extract from the Gita its exact metaphysical con- 
notation as it was understood by the men of the 
time, — even if that were accurately possible. That 
it is not possible, is shown by the divergence of the 
original commentaries which have been and are 
still being written upon it ; for they all agree in each 
disagreeing with all the others, each finds in the 
Gita its own system of metaphysics and trend of reli- 
gious thought. Nor will even the most painstaking 
and disinterested scholarship and the most lumi- 
nous theories of the historical development of Indian 
philosophy save us from inevitable error. But 
what we can do with profit is to seek in the Gita 
for the actual living truths it contains, apart from 
their metaphysical form, to extract from it what 
can help us or the world at large and to put it in 
the most natural and vital form and expression we 
can find that will be suitable to the mentality and 
helpful to the spiritual needs of our present-day 
humanity. If we steep ourselves in the spirit of 
this great Scripture and, above all, if we have tried 
to live in that spirit, we may be sure of finding in 
it as much real truth as we are capable of receiving 
as well as the spiritual influence and actual help 
that, personally, we were intended to derive from 
it. And that is after all what Scriptures were written 
to give; the rest is academical disputation or 
theological dogma. Only those Scriptures, reli- 
gions, philosophies which can be thus constantly 
renewed, relived, their stuff of permanent truth 
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constantly reshaped and developed in the inner 
thought and spiritual experience of' a developing 
humanity, continue to be of living importance to 
mankind. The rest remain as monuments of the 
past, but have no actual force or vital impulse for 
the future. 

The thought of the Gita is not pure Monism 
although it sees in one unchanging, pure, eternal 
Self the foundation of all cosmic existence, nor 
Mayavada although it speaks of the Maya of the 
three modes of Prakriti omnipresent in the created 
world ; nor is it qualified Monism although it places 
in the One his eternal supreme Prakriti manifested 
in the form of the Jiva and lays most stress on dwel- 
ling in God rather than dissolution as the supreme 
state of spiritual consciousness ; nor is it Sankhya 
although it explains the created world by the 
double principle of Purusha and Prakriti ; nor is it 
Vaishnava Theism although it presents to us 
Krishna, who is the Avatar of Vishnu according to 
the Puranas, as the supreme Deity and allows no 
essential difference nor any actual superiority of 
the status of the indefinable relationless Brahman 
over that of this Lord of beings who is the Master 
of the universe and the Friend of all creatures. 
Like the earlier spiritual synthesis of the Upani- 
shads, this later synthesis, at once spiritual and 
intellectual, avoids naturally ever)' such rigid 
determination as would injure its universal com- 
prehensiveness. Its aim is precisely the opposite 
to that of the polemist commentators who found 
this Scripture established as one of the three highest 
Vedantic authorities and attempted to turn it into 
a weapon of offence and defence against other 
schools and systems. The Gita is not a weapon 
for dialectical warfare ; it is a gate opening on the 
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whole world of spiritual truth and experience and 
the view it gives us embraces all the provinces of 
that supreme region. It maps out, but it does not 
cut up or build walls or hedges to confine our 
vision. 

There have been other syntheses in the long 
history of Indian thought. We start with the 
Vedic synthesis of the psychological being of man in 
its highest flights and widest rangings of divine 
knowledge, power, joy, life and glory with the 
cosmic existence of the gods, pursued behind the 
symbols of the material universe into those superior 
planes which are hidden from the physical sense 
and the material mentality. The crown of this 
synthesis was in the experience of the Vedic Rishis 
something divine, transcendent and blissful in 
whose unity the increasing soul of man and the 
eternal divine fulness of the cosmic godheads meet 
perfectly and fulfil themselves. The Upanishads 
take up this crowning experience of the earlier 
seers and make it their starting-point for a high 
and profound synthesis of spiritual knowledge ; 
they draw together into a great harmony all that 
had been seen and experienced by the inspired and 
liberated knowers of the Eternal throughout a 
great and fruitful period of spiritual seeking. The 
Gita starts from this Vedantic synthesis and upon 
the basis of its essential ideas builds another 
harmony of the three great means and powers. 
Love, Knowledge and Works, through which the 
soul of man can directly approach and cast itself 
into the Eternal. There is yet another, the Tantric', 
which though less subtle and spiritually profound, 

^ All the Puranic tradition^ it must be remembered, draws 
the richness of its contents from the Tantra. 
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is even more bold and forceful than the synthesis 
of the Gita, — for it seizes even upon the obstacles 
to the spiritual life and compels them to become 
the means for a richer spiritual conquest and enables 
us to embrace the whole of Life in our divine scope 
as the Lila ® of the Divine ; and in some directions 
it is more immediately rich and fruitful, for it 
brings forward into the foreground along with 
divine knowledge, divine works and an enriched 
devotion of divine Love, the secrets also of the 
Hatha and Raja Yogas, the use of the body and of 
mental askesis for the opening up of the divine life 
on all its planes, to which the Gita gives only a 
passing and perfunctory attention. Moreover it 
grasps at that idea of the divine perfectibility of 
man, possessed by the Vedic Rishis but thrown 
into the background by the intermediate ages,, 
which is destined to fill so large a place in anjr 
future synthesis of human thought, experience 
and aspiration. 

We of the coming day stand at the head of a 
new age of development which must lead to such a 
new and larger synthesis. We are not called upon 
to be orthodox Vedantins of any of the three 
schools or Tantrics or to adhere to one of the 
theistic religions of the past or to entrench our- 
selves within the four corners of the teaching of the 
Gita. That would be to limit ourselves and to 
attempt to create our spiritual life out of the being, 
knowledge and nature of others, of the men of the 
past, instead of building it out of our own being 
and potentialities. We do not belong to the past 
dawns, but to the noons of the future. A mass of 
new material is flowing into us; we have not only 

* The cosmic Play. 
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to assimilate the influences of the great tKeistic 
religions of India and of the world and a recovered 
sense of the meaning of Buddhism, but to take full 
account of the potent though limited revelations of 
modern knowledge and seeking ; and, beyond that, 
the remote and dateless past which seemed to be 
dead is returning upon us with an effulgence of 
many luminous secrets long lost to the consciousness 
of mankind but now breaking out again from behind 
the veil. All this points to a new, a very rich, a 
very vast synthesis; a fresh and widely embracing 
harmonisation of our gains is both an intellectual 
and a spiritual necessity of the future. But just 
as the past syntheses have taken those which 
preceded them for their starting-point, so also must 
that of the future, to be on firm ground, proceed 
from what the great bodies of realised spiritual 
thought and experince in the past have given. 
Among them the Gita takes a most important place. 

Our object, then, in studying the Gita will not 
be a scholastic or academical scrutiny of its thought, 
nor to place its philosophy in the history of meta- 
physical speculation, nor shall we deal with it in 
the manner of the analytical dialectician. We 
approach it for help and light and our aim must be 
to distinguish its essential and living message, that 
in it on which humanity has to seize for its perfec- 
tion and its highest spiritual welfare. 
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The Gita 

First Chapter 

KURUKSHETRA 

33^: I 

*TIiI«|51: 1 1 ^11 

I. Dhiitarashtra said : On the field of 
Kurukshetra, the field of the working out of the 
Dharma, gathered together, eager for battle, 
what did they, O Sanjaya, my people and the 
Pandavas?^ 


^ The teaching of the Gita is given as an episode 
in an epic history of the Indian peoples and their 
wars ; it must therefore be regarded not merely in the 
light of a general spiritual philosophy or ethical 
doctrine, but as bearing upon a practical crisis in the 
application of ethics and spirituality to human life. 
A day must surely come when humanity will be 
ready spiritually, morally, socially for^The reign of 
universal peace ; meanwhile the aspect of battle and 
the’ nature and function of man as a fighter have to be 
accepted and accounted for by any practical philo- 
sophy and religion. The Gita, taking life as it is and 
not only as it may be in some distant future, puts the 
question how this aspect and function of life, which is 
really an aspect and function of human activity in 
general, can be harmonised with the spiritual exis- 
tence. 
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THE GITA 


3n^i43q?iiFT im iKii 

2, San jay a said : Then the prince Duryo- 
dhana, having seen the army of the Pandavas 
arrayed in battle order, aproached his teacher and 
spoke these words: — 

q^^T qi'^s^lDTWpqiq i 

5^ |q=?^ aq tol IRII 

3. “ Behold this mighty host of the sons of 
Pandu, O Acharya, arrayed by the son of Drupada, 
thy intelligent disciple. 

33^1^ |qq«i ii^ii 

q>r%?i 3 i«f qtqqiq;i 
5f^^Tt5f«r Isqagf q?gsq: IIMI 
gqTq?g«i fqqn^ 3qqt3ii«f qtqqH:i 
^ ii^ii 

4-6. Here in this mighty army are heroes and 
great bowmen who are equal in battle to Bhima and 
Arjuna; Yuyudhana, Virata and Drupada of the 
great car, Dhrishtaketu, Chekitana and the valiant 
prince of Kashi, Purujit and Kuntibhoja, and 
Shaibya, foremost among men; Yudhamanyu the 
strong, and Uttamaujathe victorious; Subhadra’s 
son (Abhimanyu) and the sons of Draupadi ; all of 
them of great prowess. 
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i!, ,5Jiqfl5i w ^ ll'sil 

' 7. On Our side also know those who are the 
most distinguished, O best of the twice-born, thd 
leaders of my army; these I name to thee for thy 
special notice. 

iKii 

31^ =q I 

|1^|1 

8-9. Thyself and Bhishma and Kama and 
Kripa, the victorious in battle, Ashvatthama, 
"Vikarna, and Saumadatti also ; and many other 
heroes have renounced their life for my sake, they 
are all armed with diverse weapons and missiles and 
all well-skilled in war. 

513 | 

513 11 ^ on 

10. Unlimited is this army of ours and it 
is marshalled by Bhishma, while the army of theirs 
is limited, and they depend on Bhima. 

=q I 

11. Therefore all ye standing in your respec- 
tive divisions in the different fronts of the battle, 
guard Bhishma.” 
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5If SIOT^II^RII 

12. Cheering the heart of Duryodhana, the 
mighty grandsire (Bhishma), the Ancient of the 
Kurus, resounding the battlefield with a lion’s roar, 
blew his conch. 

rra: 5if r«r qoiqpwitg^: i 

13. Then conchs and kettledrums, tabors 
and drums and horns, suddenly blared forth, and 
the clamour became tremendous. 

I 

51 # ||?«|| 

14. Then, seated in their great chariot, 
yoked to white horses, Madhava (Sri Krishna) and 
the son of Pandu (Arjuna) blew their divine 
conchs.^ 


^Arjuna is the fighter in the chariot with the 
divine Krishna as his charioteer. There are indeed 
three things in the Gita which are spiritually signifi- 
cant, almost symbolic, typical of the profoundest 
relations and problems of the spiritual life and of 
human existence at its roots; they are the divine 
personality of the Teacher, his characteristic relations 
with his disciple and the occasion of his teaching. 
The teacher is God himself descended into humanity ; 
the disciple is the representative man of his age, 
closest friend and chosen instrument of the Avatar, 
his protagonist in an immense work and struggle the 
secret purpose of which is unknown to the actors in it. 
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^ JTfRIf ll^'MI 

3RRf^3iji im gf^fg?: i 

15-16. Hrishikesha (Krishna) blew his Pancha- 
janya and Dhananjaya ( Arjuna ) his Devadatta 
(god-given); Vrikodara of terrific deeds blew his- 
mighty conch, Paundra; the King Yudhishthira, the 
son of Kunti, blew Anantavijaya; Nakula and 
Sahadeva, Sughosha and Manipushpaka. 

(Yudhishthira, Vrikodara, Nakula and Saha- 
deva are the four brothers of Arjuna.) 

4t»T?Sl i)?^ir 

17-18. And Kashya, of the great bow^ and 
Shikhandi, of the great chariot, Dhrishtadyumna 


known only to the incarnate Godhead who guides it 
all from behind the veil of his unfathomable mind of 
Knowledge ; the occasion is the violent crisis of that 
work and struggle at the moment when the anguish 
and moral difficulty and blind violence of its apparent 
movements forces itself with the shock of a visible 
revelation on the mind of its representative man and 
raises the whole question of the meaning of God in. 
the world and the goal and drift and sense of human 
life and conduct. 
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and Virata and Satyaki, the unconquered, Drupada,. 
and the sons of Draupadi, 6 Lord of earth, and 
Saubhadra, the mighty-armed, on all sides their 
-several conchs blew. 

i 

19. That tumultuous uproar resouhjding 
through earth and sky tore the hearts of the sons 
of Dhritarashtra. 

3181 58raf^8T^H; m | 

5if% ikoii 

20. Then, beholding the sons of Dhritarashtra 
standing in battle order, and the flight of missiles 
having begun, the son of Pandu (Arjuna), whose 
emblem is an ape, took up his bow and spoke this 
word to Hrishikesha, O Lord of earth/ 

; /Arjuna and Krishna, this human and this 
divine, stand together not as seers in the peaceful 
hermitage of meditation, but as fighter and holder of 
fhe. reins, in the clamorous field, in the midst of the 
hurtling shafts, in the chariot of battle. The Teacher 
of the Gita is, therefore, not only the God in man who 
hnveils himself in the word of knowledge, but the God 
in man who moves our whole world of action, by and 
for whom kll our humanity exists and struggles and 
labours, towards whom all human life travels and 
progresses. He is the secret Master of works and 
S^drifice and the friend of the human peoples. 



FIRST CHARTER 


:7 


\R\\\ 

%4«II ?Tf IK^ll 

^iTRR^^st ^ i^ssr ??qmcfl: I 
^1§?1^ ^ISI IR^ll 

21-23. Arjuna said: O Achyuta (the faulteiss, 
the immovable), stay my chariot between the two 
armies, so that I may view these myriads standing, 
longing for battle, whom I have to meet in this 
holiday of fight, and look upon those who have 
come here to champion the cause of the evil-minded 
son of Dhritarashtra*. 

I 

IK«I1 

qi# q^qiq; IRMI 

^ Arjuna, the nearest friend and chief instrument 
of Krishna, the divine incarnate, did not perceive that 
he was an instrument and had to confess at last that 
all the while he did not really know his divine friend. 
Thus the figure of Krishna becomes, as it were, the 
symbol of the divine dealings with humanity. Through 
our egoism and ignorance we are moved, thinking that 
we are the doers of the work, vaunting of ourselves as 
the real causes of the result, and that which moves u^ 
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24-25. Sanjaya said: Thus addressed by 
Gudakesha (one that has overcome sleep, Arjuna), 
Hrishikesha, O Bharata, having stayed that best of 
chariots between the two armies, in front of 
Bhishma, Drona and all the princes of earth, said, 
“O Partha, behold these Kurus gathered together.” 

ftdWf I?!, I 

iR6,ii 

26. Then saw Partha standing upon opposite 
sides, uncles and grandsires, teachers, mother's 
brothers, cousins, sons and grandsons, comrades, 
fathers-in-law, benefactors. 

27. Seeing all these kinsmen thus standing 
arrayed, Kaunteya, invaded by great pity, uttered 
this in sadnees and dejection.' 


we see only occasionally as some vague or even some 
human and earthly fountain of knowledge, aspiration, 
force, some Principle or Light or Power which we 
acknowledge and adore without knowing what it is until 
the occasion arises that forces us to stand arrested 
before the Veil. 

^The Gita starts from action and Arjuna is the 
man of action and not of knowledge. It is typical of 
the pragmatic man that it is through his sensations 
that he awakens to the meaning of his action. It is 
as he gazes that the revelation of the meaning of a 
civil and domestic war comes home to him. It is not 
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^ ^ fwr 53^ I 

*w »ii5nfo? g?3 ^ IR^II 

Iipj^4 IK^ll 

28-29. Arjuna said: Seeing these my own 
people, O Krishna, arrayed for battle, my limbs 
collapse and my mouth is parched, my body 
shakes and my hair stands on end; Gandiva 
{Arjuna's bow) slips from my hand, and all my skin 
seems to be burning. 

^ ^ =3r rr IR: I 

=q q^ifiT ii^on 

30. I am not able to stand and my mind 
seems to be whirling; also I see evil omens, O 
Keshava, 

% 

^ =q fRl I 

51 qilf fair ^ ll^^ll 

that he did not know these things before, but he has 
never realised it all ; obsessed by his claims and 
wrongs and by the duty of the Kshatriya to protect 
justice and the law and fight and beat down injustice 
and lawless violence, he has never thought out deeply 
nor felt it in his heart and at the core of his life. 
And now it is shown to his vision by the divine 
Charioteer, placed sensationally before his eyes, and 
comes home to him like a blow delivered at the very 
centre of his sensational, vital and emotional being . 
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31. Nor do I see any good in slaying my own 
people in battle ; O Krishna, I desire not victory, 
nor kingdom, nor pleasures.* 

sRlfp ^ ^ni: ^ ll^^H 

^ 5 I snoiT^^^I =5t I 

3 n= 5 iRf: fm' ^ fq^Rfi: 11^^11 

a^sfq ll^^ii ■ 

srfq 1^: T% 3 I 

32-35. What is kingdom to us, O Govinda, 
what enjoyment, what even life ? Those for whose 
sake we desire kingdom, enjoyments and pleasures, 
they stand here in battle, abandoning life and 
riches— teachers, fathers, sons, as well as grandsires, 
mother's brothers, fathers-in-law, grandsons, 
brothers-in-law, and other kith and kin ; these I 
jvouJd not consent to slay, though myself slain, O 
Madhusudana, even for the kingdom of the three 
worlds ; how then for earth ? What pleasures can 
be ours after killing the sons of Dhiitarashtra, O 
Janardana ? 


‘ The first result is a violent sensational and physi- 
cal crisis which produces a disgust of the action and 
its material objects and of life itself. And then 
comes the cry of the emotions. 
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. 1 , 

W(^ f| ^m WWW 

36. Sin will take hold of us in slaying them^, 
though they are the aggressors. So it is not fit that 
we kill the sons of Dhritarashtra, our kinsmen ; in^ 
deed how may we be happy, O Madhava, killing, 
our own peojple.^ 

^ qici^ ll^^ll 

;j[ I 

^q WWW 

37-38. Although these, with a consciousness 
clouded with greed, see no guilt in the destruction 
of the family, no crime in hostility to friends, why 
should not we have the wisdom to draw back from 
such a sin, O Janardana, who see the evil, in the 
destruction of the family ? 

^55^ I 

m ^ ll^^ll 

39. In the annihilation of the family the eter- 
nal traditions of the family are destroyed ; in the 
collapse of traditions, lawlessness overcomes the 
whole family. 


^ The whole thing is a dreadful sin, — for now the 
moral sense awakens to justify the revolt of the seasaT 
tions and the emotions. 
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^3 pig 3n*i^ q'jRNi?: ii»oii 

40. Owing to predominance of lawlessness, 
O Krishna, the women of the family become corrupt; 
women corrupted, O Varshneya, the confusion of 
the Varnas arises.* 

41. This confusion leads to hell the miners of 
the family, and the family; for their ancestors fall, 
-deprived of pinda (rice offering) and libations. 

5Il^cII: 1|V5|| 

^2. By these misdeeds of the miners of the 
family leading to the confusion of the orders, the 
eternal laws of the race and moral law of the family 
are destroyed.^ 

' Varna is usually translated as caste, but the 
existing caste system in India is a very different thing 
from the ancient social idea of Chaturvarna, the four 
clear-cut orders of the Aryan community, and in no 
way corresponds with the description of the Gita. 
See Ch. XVIII. 

^Arjuna, in his ignorance, regards the social and 
moral laws of his time as something absolute and 
immutable ; as a matter of fact, they are temporal and 
conventional and they cannot serve as a guide in the 
•deeper crises of life. 
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^rat mw 

43 . And men whose family morals are corrupt- 
ed# O Janardana, live for ever in hell. Thus have 
we heard. 

SRI IIf?qiq Sqqfecfl | 

44. Alas ! we were engaged in committing a 
great sin, we who were endeavouring to kill our 
own people through greed of the pleasures of king- 
ship. ‘ 

45. It is more for my welfare that the sons 
of Dhritarashtra armed should slay me unarmed 
and unresisting. (I will not fight. 


^ Granted that the aggression came from the other 
side, but for what should we fight ? For the mainten- 
ance of family morality, of the social law and the law 
of the nations? These are the very standards that will 
be destroyed by this civil war. 

®The dejection of Arjuna represents the dejection 
and discouragement felt by the human being when he 
is forced to face the spectacle of the universe as it 
really is with the veil of the ethical illusion, the illlsion 
of self-righteousness torn from his eyes, before a higher 
reconciliation with himself is effected. We must ac- 
knowledge Kurukshetra : we must submit to the law 
of Life by Death before we can find our way to the 



^4 


THE GITA ' 


^ 41=4 

fe?? SI4 ^f-^r%I4He: lia^ll 

46. Sanjaya said : Having thus spoken on the 
battlefield Arjuna sank down on the seat of the 
chariot, casting down the divine bow and the in- 
exhaustible quiver { given to him by the gods for 
that tremendous hour), his spirit overwhelmed with 
sorrow. 


Life Immortal : we must open our eyes, with a less ap- 
palled gaze than Arjuna's, to the vision of our Lord of 
Time and Death and cease to deny, hate or recoil from 
ihe universal Destroyer. 



Second Chapter 

I. THE CREED OF THE ARYAN FIGHTER 

ll^ll 

1. Sanjaya said: To him thus by pity 
invaded, his eyes full and distressed with tears, 
his heart overcome by depression and discourage- 
ment, Madhusudana spoke these words/ 

IRII 

2. The Blessed Lord said: Whence has 
come to thee this dejection, this stain and darkness 
of the soul in the hour of difficulty and peril, O 
Arjuna? This is not the way cherished by the 
Aryan man ; this mood came not from heaven nor 
can it lead to heaven, and on earth it is the for- 
feiting of glory.® 


' Arjuna's pity is a form of self-indulgence ; it is 
the physical shrinking of the nerves from the act of 
slaughter, the egoistic emotional shrinking of the heart 
from the destruction of the Dhritarashtrians because 
they are one's “own" people, and without them life 
will be empty. 

, ®This question shows that Arjuna's pity is not 
the god-like compassion mentioned later on in the 
Gita, but a deviation from his heroic qualities. 
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m w iTH: qi^ i 

§? ?TOif%B q^aq ii^ii 

3. Fall not from the virility of the fighter and 
the hero, O Partha ! it is not fitting in thee. Shake 
off this paltry faint-heartedness ! Stand up, Paran- 
tapa! (Scourge of the foes!)’ 

fSfq: ||«|| 

4. Arjuna said : How. O Madhusudana, shall 
I strike Bhishma and Drona with weapons in battle, 
they who are worthy of worship, O Slayer of foes ! 

*pqf5qi % qfigqiqiq; 

q^qqqtf ^ I 

^qiq; iiMi 

5. Better in this world to live even on alms 
than to slay these high-souled Gurus. Slaying 
these Gurus, I should taste of blood-stained enjoy- 
ments even in this world. 


^ Such weakness may well be beneficial to men of 
a lower grade of development, because otherwise they 
will be hard and cruel. But Arjuna, the developed 
Aryan man, must not suffer the sudden amazement of 
his heart and senses, the clouding of his reason and 
the downfall of his will to betray him into the casting 
away of his divine weapon and the refusal of his God- 
given work. 



SECOND CHAPTER 


17 


m srr ^ 51^: 1 

^sqf^«T^: R9% fcll^?l|f: ll^ll 

6. Nor do I know which for us is better, that 
we conquer them or they conquer us, — before us 
stand the Dhritarashtrians whom having slain we 
should not care to live.* 

fRT Rqvi9 ipii 

7. It is poorness of spirit that has smitten 
away from me my (true heroic) nature ; my whole 
consciousness is bewildered in its view of right and 
wrong. I ask thee which may be the better — that 

^ It is a mistake to interpret the Gita from the 
standpoint of the mentality of today and force it to 
teach us the disinterested performance of duty as the 
highest and all-sufficient law. For the whole point of 
the teaching, that from which it arises, that which 
compels the disciple to seek the Teacher, is an inex- 
tricable clash of the various conceptions of duty ending 
in the collapse of the whole useful intellectual and 
moral edifice erected by the human mind. The Gita 
does not teach the disinterested performance of duties^ 
but the following of the divine life, the abandonment 
of all dharmas, sarvadharman, taking refuge in the 
Supreme alone and becoming an instrument of the 
fulfilment of the divine will in the world. 


2 
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tell rae decisively. I take refuge as a disciple with 
thee ; enlighten me.* 

^ If 

poimfq IKII 

8. I see not what shall thrust from me the 
sorrow that dries up the senses, even if I should 
attain rich and unrivalled kingdom on earth or 
even the sovereignty of the gods. 

'^515^1 'ltdq I 

^ ^ ntf^g^r^qi rj^lf 51^^ f II ^11 

9. Sanjaya said: Gudakesha, terror of his 
foes, having thus spoken to Hrishikesha, said to 
him, “ I will not fight!'' and became silent.^ 

' Arjuna is the man of action and not a thinker. 
The nature of the crisis he undergoes is that he can 
nowhere find the dharma or valid law of action. 
That for a man of action is the worst possible crisis. 

*His whole conscious being, not the thought alone 
but heart and vital desires and all, are utterly be- 
wildered and can find nowhere any valid law of action. 
For this alone he takes refuge as a disciple with 
Krishna ; give me, he practically asks, that which I 
have lost, a true law, a clear rule of action, a path by 
which I can again confidently walk. He does not ask 
for the secret of life or of the world, the meaning and 
purpose of it all, but for a dharma. Yet it is pre- 
cisely this secret for which he does not ask, or at least 
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11^ oil 

10. To him thus depressed and discouraged, 
Hrishikesha, smiling as it were, O Bharata, spoke 
these words between the two armies. 

(Arjuna in his reply to Krishna admits the 
rebuke even while he strives against and refuses 
the command. He is aware of his weakness and 
yet accepts subjection to it. He attempts still to 
justify his refusal on ethical and rational grounds, 
but merely cloaks by words of apparent rationality 
the revolt of his ignorant and unchastened emo- 
tions. It is these claims of Arjuna’s egoistic being 
that Krishna sets out first to destroy in order to 
make place for the higher law which shall transcend 
all egoistic motives of action). 

’ll# I 

11. The Blessed Lord said: Thou grievest 
for those that should not be grieved for, yet 
speakest words of wisdom. The enlightened man 
does not mourn either for the living or for the 
dead. 


so much of the knowledge as is necessary to lead him 
into a higher life, to which the divine Teacher intends 
to lead his disciple ; for he means him to give up all 
dharmcLs except the one broad and vast rule of living 
consciously in the Divine and acting from that con- 
sciousness. 
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(The answer of the Teacher proceeds upon twc 
different lines, first, a brief reply founded upon the 
highest ideas of the general Aryan culture in whid 
Arjuna has been educated, secondly, another anc 
larger founded on a more intimate knowledge 
opening into deeper truths of our being, which k 
the real starting-point of the teaching of the Gita. 
This first answer relies on the philosophic and mora 
conceptions of the Vedantic philosophy and the 
social idea of duty and honour which formed the 
ethical basis of Aryan Society.) 

^ ^ \\\\\\ 

12. It is not true that at any time I wac 
not, nor thou, nor these kings of men; nor k 
it true that any of us shall ever cease to be 
hereafter.^ 

m] 1:1 | 

R 9^1% II? ^11 

13. As the soul passes physically through 
childhood and youth and age, so it passes on tc 
the changing of the body. The self-composec 


^ ^ The sorrow for the bodily death of friends anc 

kindred is a grief to which wisdom and the true know- 
ledge of life lend no sanction. The enlightened mar 
does not mourn either for the living or the dead, for he 
knows that suffering and death are merely incidents 
in the history of the soul. The soul, not the body, is 
the reality. 
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man does not allow himself to be disturbed and 
blinded by this/ 

14. The material touches, O son of Kunti,' 
giving cold and heat, pleasure and pain, things 
transient which come and go, these learn to endure, 
O Bharata/ 

^ f| q 3 ^ 3^4*1 I 

\\\'^\\ 

15. The man whom these do not trouble nor 
pain, O lion-hearted among men, the firm and wise' 
who is equal in pleasure and suffering, makes him- 
self apt for Immortality/ 

‘ Human life and death repeated through the 
aeons in the great cycles of the world are only a long 
progress by which the human being piepares and 
makes himself lit for Immortality. 

These things must be borne until they are con- 
quered, till they can give no pain to the liberated, 
man, till he is able to receive all the material happen- 
ings of the world whether joyful or sorrowful with a 
wise and calm equality, even as the trancjuil eternal 
Spirit within us receives them. 

^ By Immortality is meant not the survival of death, 
— that is already given to every creature born with a 
mind,— but the transcendence of life and death. It. 
means the ascension by which man ceases to live as a 
mind-informed body and lives at last as a spirit and 
in the Spirit. Whoever is subject to grief and sorrow, 
a slave to the sensations and emotions, occupied by ' 
the touches of things transient cannot become fit for 
Immortality. 
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sirait ^ mi i 

16. That which really is, cannot go out of 
existence, just as that which is non-existent cannot 
■come into being. The end of this opposition of ‘is’ 
and ‘is not’ has been perceived by the seers of 
essential truths.' 

g dfsfe ^ I 

17. Know that to be imperishable by which 
all this is extended. Who can slay the immortal 
spirit? 

^ ||^<:|| 

18. Finite bodies have an end, but that 
which possesses and uses the body, is infinite, 
illimitable, eternal, indestructible. Therefore fight, 
O Bharata. 

21 ^ 21^51 I 

34t ^ 21 21 

19. He who regards this (the soul) as a 
slayer, and he who thinks it is slain, both of them 
fail to perceive the truth. It does not slay, nor is 
it slain. 


‘ The soul is and cannot cease to be, though it 
may change the forms through which it appears. 
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^ 51^ IKoll 

20. This is not bom, nor does it die, nor is it a 
thing that comes into being once and passing away 
will never come into being again. It is unborn, 
ancient, sempiternal ; it is not slain with the slay- 
ing of the body. 

^«I ^ 3^: qi^ ^ TOfd \R\\\ 

21 . Who knows it as immortal eternal im- 
perishable spiritual existence, how can that man 
slay, O Partha, or cause to be slain 

Rdsq^ifoT I 

ri«n 

^if^ IKRIl 

22. The embodied soul casts away old and 
takes up new bodies as a man changes worn-out 
raiment for new. 


‘ ^ There is no such thing as death, for it is the body 

that dies and the body is not the man. 
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^ 51 J?!^: IK ^11 

23. Weapons cannot cleave it, nor the fire 
burn, nor do the waters drench it, nor the wind dry. 

trg ^ I 

IRVII 

24. It is uncleavable, it is incombustible, it 
can neither be drenched nor dried. Eternally 
stable immobile, all-pervading, it is for ever and 
for ever. 

3^oq^S^^q%#S?^I^f^^Iqtsqg=^q^ I 

25. It is unmanifest, it is unthinkable, it is 
immutable, so it is described (by the Srutis) ; there- 
fore knowing it as such, thou shouldst not grieve.' 

5TfKIft IK^II 

26. Even if thou thinkest of it (the self) as 
bfting constantly subject to birth and death, still, 
O mighty-armed, thou shouldst not grieve. 


^ Not manifested like the body, but greater than 
all manifestation, not to be analysed by the thought, 
but greater than all mind, not capable of change and 
modification like the life and its organs and their 
objects, but beyond the changes of mind and life and 
body, it is yet the * Reality which all these strive to 
figure. ; 
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^RtTi?qf?fws^ ^ iR^ii 

27. For certain is death for the born, and 
certain is birth for the dead; therefore what is in- 
evitable ought not to be a cause of thy sorrow,' 

28. Beings are unmanifest in the beginning, 
manifest in the middle, O Bharata, unmanifest like- 
wise are they in disintegration. What is there to 
be grieved at ?" 


'Constant subjection to birth and death is an 
inevitable circumstance of the souFs manifestation. 

® The birth of the soul is an appearing out of some 
state in which it is not non-existent but unmanifest 
to our mortal senses, its death is a return to that un- 
manifest world or condition and out of it it will again 
appear in the physical manifestation. The to-do 
made by the physical mind and senses about death 
and the horror of death whether on the sick bed or the 
battlefield, is the most ignorant of nervous clamours. 
Our sorrow for the death of men is an ignorant griev- 
ing for those for whom there is no cause to grieve, 
since they have neither gone out of existence nor 
suffered any painful or terrible change of condition, 
but are beyond death no less in being and no more 
unhappy in circumstance than in life. 
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29: One sees it as a mystery or one speaks of 
it or hears of it as a mystery, none knows it.* 

»71?cf I 

SI ‘4 ll^oll 

30. This dweller in the body of everyone is 
eternal ^nd indestructible, O Bharata; therefore 
thou shouldst not grieve for any creature.® 

31. Further, looking to thine own law of 
action thou shouldst not tremble ; there is no greater 
good for the Kshatriya than righteous battle/ 

^ The Absolute can be known only by identification 
with it through spiritual experience. 

* One thing only is the truth in which we have to 
live, the Eternal manifesting itself as the soul of man 
in the great cycle of its pilgrimage with birth and 
death for milestones, with worlds beyond as resting 
places, with all the circumstance of life happy or un- 
happy as the means of our progress and battle and 
victory and with Immortality as the home to which 
the soul travels. 

® This world, this manifestation of the Self in the 
material universe, is not only a cycle of inner develop- 
ment, but a field in which the external circumstances 
of life have to be accepted as an environment and an 
occasion for that development. It is a world of 
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ifeq: #Ri: qi^ 55¥n% ii^'^ii 

32. When such a battle comes to them of it- 
self like the open gate of heaven, happy are the 
Kshatriyas then. 

3T«i ^ I 

33. But if thou dost not this battle for the 
right, then hast thou abandoned thy duty and 
virtue and thy glory, and sin shall be thy portion.* 


mutual help and struggle ; not a serene and peaceful 
gliding through easy joys is the progress it allows us, 
but every step has to be gained by heroic effort and 
through a clash of opposing forces. Those who take 
up the inner and the outer struggle even to the most 
physical clash of all, that of war, are the Kshatriyas, the 
mighty men. 

‘ There is continually a struggle between right and 
wrong, justice and injustice, the force that protects 
and the force that violates and oppresses, and when 
this has once been brought to the issue of physical 
strife, the champion and standard-bearer of the Right 
must not shake and tremble at the violent and terrible 
nature of the work he has to do. His virtue and his 
duty lie in battle and not in abstention from battle ; 
it is not slaughter, but non-slaying which would here* 
be the sin. 
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34. Besides, men will recount thy perpetual 
disgrace, and to one in noble station, dishonour is 
worse than death. 

^ ^ lUMi 

35. The mighty men will think thee fled from 
the battle through fear, and thou, that wast highly 
esteemed by them, wilt allow a smirch to fall on 
thy honour. 

dll 3 \\\M\ 

36. Many unseemly words will be spoken by 

thy enemies, slandering thy strength ; what is worse 
grief than that ? 

qi I ' 

37. Slain thou shalt win Heaven, victorious 
thou shalt enjoy the earth ; therefore arise, O son 
of Kunti, resolved upon battle. ‘ 


^ Indian ethics has always seen the practical 
necessity of graded ideals for the developing moral 
and spiritual life of man. This, says Krishna in effect, 
is my answer to you if you insist on joy and sorrow 
and the result of your actions as your motive of action. 
But if you are not satisfied with your social duty and 
the virtue of your order, if you think that leads you^ 
to sorrow and sin, then I bid you rise to a higher and 
not sink to a lower ideal. Hence the next verse. 
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rid *^q qqji^Rqra ii^<iii 

38. Make grief and happiness, loss and gain, 
victory and defeat equal to thy soul and then turn 
to battle; so thou shalt not incur sin/ 

II. THE YOGA OF THE INTELLIGENT WILL 

39. Such is the intelligence (the intelligent 
knowledge of things and will) declared to thee in 
the Sankhya, hear now this in the Yoga, for if thou 
art in Yoga by this intelligence, O son of Piitha, 
thou shalt cast away the bondage of works. ^ 

qfd ll«o|| 

' Put away all egoism from you, disregard joy and 
sorrow, disregard gain and loss and all worldly results, 
look only at the cause you must serve and the work 
that you must achieve by divine command; ‘‘so thou 
shalt not incur sin.'" 

•The Teacher has given some metaphysical ideas 
according to the Vedantic Sankhya which formed the 
basis of the ancient Aryan ideal of conduct ; now he 
turns to a deeper spiritual solution, to the system of 
Yoga as preached in the Gita. It is in fact primarily a 
practical system of Yoga that the Gita teaches and it 
brings in metaphysical ideas only as explanatory of its 
practical system. 
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40. On this path no effort is lost, no obstacle 
prevails ; even a little of this dharma delivers from 
the great fear.* 

5l|5]I^I CJT^SI ||«^|| 

41, The fixed and resolute intelligence is one 
and homogeneous, O joy of the Kurus; many- 
branching and multifarious is the intelligence of the 
irresolute.^ 

qfd \\'d\\\ 

42-43. This flowery word which they declare 
who have not clear discernment, devoted to the 


^Arjuna is seized with the great fear which be- 
sieges humanity, its fear of sin and suffering, now and 
hereafter, its fear in a world of whose nature it is 
ignorant, of a God whose true being also it has not 
seen and whose cosmic purpose it does not understand. 
My Yoga, says the Divine Teacher to him, will deliver 
you from the great fear. 

® Will and knowledge are the two functions of the 
JBuddhi. The unified intelligent will is fixed in the 
enlightened soul, it is concentrated in inner self- 
knowledge ; the many-branching and multifarious, 
busied with many things, careless of the one thing 
needful, is, on the contrary, subject to the restless and 
discursive action of the mind, dispersed in outward 
life and works and their fruits. 
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creed of the Veda, whose creed is that there is 
nothing else, souls of desire, seekers of Paradise, — 
it gives the fruits of the works of birth, it is 
multifarious with specialities of rites, H is directed 
to enjoyment and lordship as its goal.' 

44. The intelligence of those who are misled 
by that (flowery word), and cling to enjoyment 
and lordship, is not established in the self with 
concentrated fixity.® 

^The sacrifices of the Vedavadiiis are offerings of 
desire directed towards miterial rewards; this the 
system of the Gita cannot admit : for that in its very 
inception starts with the renunciation of desire, with 
its rejection and destruction as the enemy of the soul. 

® It is the ignorant who worship the gods, not 
knowing whom they are worshipping (ignorantly) in 
these divine forms ; for they are worshipping, though 
in ignorance, the One, the Lord, the only Deva, and it 
is He who accepts their offering. To that Lord must 
the sacrifice be offered, the true sacrifice of all the 
Life's energies and activities, with devotion, without 
desire, for His sake and for the welfare of the people. 
It is because the Vedavada obscures this truth and 
with its tangle of ritual lies min diwn to the action 
of the three gunas that it has to be severely censured 
and put roughly aside ; but its central idea is not 
destroyed ; transfigured and uplifted, it is turned into 
a most important part of the true spiritual experience 
and of the method of liberation. 
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45. The action of the three gunas is the 
subject matter of the Ve'^a ; but do thou become 
free from the triple guna, O Arjuna ; without the 
dualities, ever based in the true being, without 
getting or having, possessed of the self.' 

!i«^n 

^ The Veda is the knowledge of the Divine, the 
Eternal ; but it is the knowledge of him in the work- 
ings of Prakriti, in the workings of the three gunas, 
first qualities or modes of Nature. This Brahman or 
Divine in the workings of Nature is born, as we may 
say, out of the Akshara, the immutable Purusha, the 
Self who stands above all the modes or qualities or 
W’orkings of Nature. The Brahman is one but self- 
displayed in two aspects, the immutable Being and the 
creator and originator of works in the mutable be- 
coming, Atman, sarvabhutani ; it is the immobile omni- 
present Soul of things and it is the spiritual principle 
of the mobile working of things, Purusha poised in 
himself and purusha active in Prakriti ; it is akshara 
and kshara. In both these aspects the Divine Being, 
Purushottama, manifests himself in the universe ; the 
immutable above all qualities is His poise of peace, 
self-possession, equality, samam Brahma ; from that 
proceeds His manifestation in the qualities of Prakriti 
and their universal workings. Men, in their ignorance, 
lose themselves in the workings of Nature, of her three 
gunas ; they have to find their inner poise in the 
Akshara, the silent, immobile, immutable Self, and from 
that they can rise to the poise of the Purushottama, 
attaining likeness to him, and act like him divinely in 
the world as an instrument of his will, while never 
losing their stable foundation in the peace and silence 
of the immutable Self. That is the state of the 
liberated man as envisaged by the Gita. What 
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46. As much use as there is in a well with 
water in flood on every side, so much is there in all 
the Vedas for the Brahmin who has the knowledge.* 

m ■ ^ lIVvsil 

47. Thou hast a right to action, but only 
to action, never to its fruits ; let not the fruits of 
thy works be thy motive, neither let there be in 
thee any attachment to inactivity.® 


gettings and havings has the free soul ? Once we are 
possessed of the Self, we are in possession of all things* 
And yet the liberated man does not cease from action. 
There is the originality and power of the Gita that 
having affirmed this static condition, this superiority 
to Nature, the emptiness of all that constitutes ordi- 
narily the action of Nature for the liberated soul, it is 
still able to vindicate for it, to enjoin on it even the con- 
tinuance of works and thus avoid the great defect of the 
merely quietistic and ascetic philosophies, — the defect 
from which we find them today attempting to escape. 

^ The Vedas and the Upanishads are unnecessary 
for the man who has knowledge by direct spiritual ex- 
perience. Nay, they are even a stumbling-block; 
for the letter of the Word — perhaps because of its con- 
flict of texts and its various and mutually dissentient 
interpretations — bewilders the understanding, which 
can only find certainty and concentration by the light 
within. (See si. 52, 53), 

®The whole range of human works must be that 
in which the God-knower shall move. But it is not 
the works practised with desires by the Vedavadins, it 
is not the claim for the satisfaction of the restless and 
energetic mind by a constant activity, the claim made 
by the practical or the kinetic man, which is here 
enjoined. 

3 
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48. Fixed in Yoga do thy actions, having 
abandoned attachment, having become equal in 
failure and success ; for it is equality that is meant 
by Yoga.' 

^01 I 

fquii: q^sldq: ||»^|| 

49. Works are far inferior to Yoga of the 
intelligence, O Dhananjaya; desire rather refuge in 
the intelligence ; poor and wretched souls are they 
who make the fruit of their works the object of 
their, thoughts and activities. 

50. One whose intelligence has attained to 
unity, casts away from him even here in this w^orld 
of dualities both good doing and evil doing ; 


* It IS because of wrong intelligence that man has 
hope and fear, wrath and grief and transient joy ; 
otherwise works are possible with a perfect serenity 
and freedom. Therefore it is the Yoga of the Buddhi, 
the intelligence, that is first enjoined on Arjuna. To 
act with right intelligence and, therefore, a right will, 
fixed in the One, aware of the one self in all and acting 
out of its equal serenity, not running about in diffe- 
rent directions under the thousand impulses of our 
superficial mental self^ is the Yoga of the intelligent 
wiU. 
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therefore strive to b0 in Yoga; Yoga is skill in 
works.* 

3i3q5i;virgfi|5^I: |1»^^|| 

51. The sages who have united their reason 
and will with the Divine renounce the fruit which 
action yields and^ liberated from the bondage of 
birth, they reach the status beyond misery. 

=d II’ARII 

52. When thy intelligence shall cross beyond 
the whorl of delusion, then shalt thou become 
indifferent to Scripture heard or that which thou 
hast yet to hear. 

53. When thy intelligence which is bewildered 
by the Sruti, shall stand unmoving and stable in 
Samadhi, then shalt thou attain to Yoga.® 

* For he rises to a higher law beyond good and 
evil, founded in the liberty of self-knowledge. Action 
done in Yoga is not only the highest but the wisest, 
the most potent and efficient even for the affairs of 
the world ; for it is informed by the knowledge and 
will of the Master of works : “Yoga is the true skill in 
works." 

* Sruti is a general term for the Vedas and the 
Upanishads. In a subsequent passage the ktiowdedge 
•of the knower is described as passing beyond the range 
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^51 ^ I 

f% IWI^ ^ ||’^«|| 

54. Arjuna said : What is the sign of the 
man in Samadhi whose intelligence is firmly fixed 
in wisdom ? How does the sage of settled under- 
standing speak, how sit, how walk ?' 

55. The Blessed Lord said ; When a man 
expels, O Partha, all desires from the mind, and 
is satisfied in the self by the self, then is he called 
stable in intelligence. 

iWJTcRSf : I 

||‘^^|| 

56. He whose mind is undisturbed in the 
midst of sorrows and amid pleasures is free from 
desire, from whom liking and fear and wrath have 
passed away, is the sage of settled understanding. 

of Veda and Upanishad (VI-44). At the same time the 
Gita does not treat such important parts of the Aryan 
Culture in a spirit of mere negation and repudiation. 

* Arjuna, voicing the average human mind, asks 
for some outward, physical, practically discernible 
sign of Samadhi. But no such signs can be given. 
Equality is the great stamp of the liberated soul and 
of that equality even the most discernible signs are 
still subjective. 
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57. Who in all things is without affection 
though visited by this good or that evil and neither 
hates nor rejoices, his intelligence sits firmly found- 
ed in wisdom. 




58. Who draws away the senses from the 
objects of sense, as the tortoise draws in his limbs 
into the shell, his intelligence sits firmly founded 
in wisdom,* 

I 

Cl 

59. If one abstains from food, the objects of 
sense cease to affect, but the affection itself of the 


' The first movement must be obviously to get rid 
of desire which is the whole root of the evil and suffer- 
ing ; and in order to get rid of desire we must put an 
end to the cause of desire, the rushing out of the 
senses to seize and enjoy their objects. We must 
draw them back when they are inclined thus to 
rush out, draw them away from their objects 
into their source, quiescent in the mind, the mind 
quiescent in the inteUigence, the intelligence quies- 
cent in the soul and its self-knowledge, observing 
the action of Nature, but not subject to it, not desir- 
ing anything that the objective life can give. 
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sense, the rasa, remains; the rusa also ceases when\ 
the Supreme is seen.' 

6 0. Even the mind of the wise man who 
labours for perfection is carried away by the 
vehement insistence of the senses, O son of Kunti. 

# t m srf^fem ii^^ii 

6 1. Having brought all the senses under 
control, he must sit firm in Yoga, wholly given up 
to Me; for whose senses are mastered, of him the 
intelligence is firmly established (in its proper 
seat).* 


^ Rasa is the pleasure of the sense in the object, 
the liking and disliking, — for rasa has two sides : the 
soul must be capable of enduring the physical contact 
without suffering inwardly any sensuous reaction. 
Sri Krishna does not teach external asceticism, but an 
inner withdrawal, a renunciation of desire. (See si. 64). 

^ Nothing is more common than the advice to 
control the senses ; but it Cannot he done perfectly by 
the act of the intelligence itself, by a merely mental 
self-discipline ; it can only be done by Yoga with 
something which is higher than itself and in which 
calm and self-mastery are inherent. And this Yoga 
can only arrive at its success by devoting, by conse- 
crating, by giving up the whole self to the Divine,„ 
‘'to Me", says Krishna, Yukta asita maipara — three 
words which contain in seed tfie whole gist of the 
highest secret yet to be developed in the Gita. 
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62. In him wnose mind dwells on the objects 
of sense with absorbing interest, attachment to 
them is formed; from attachment comes desire; 
from desire anger. 

63. Anger leads to bewilderment, from be- 
wilderment comes loss of memory ; and by that 
the intelligence is destroyed ; from destruction of 
intelligence he perishes/ 

5f5: \\\'^\\ 

64-65. It is by ranging over the objects 
with the senses, but with senses subject to the self, 
freed from liking and disliking, that one gets into 
a large and sweet clearness of soul and tempera- 
ment in which passion and grief find no place ; the 


^ By passion the sou] is obscured, the intelligence 
and will forget to see and be seated in the calm ob- 
serving soul, there is a fall from the memory of one's 
true self, and by that Is^se the intelligent v^l is also 
obscured, destroyed even. 
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intelligence of such a man is rapidly established 
{ in its proper seat).* 

^ pf: ii^^ii 

66. For one who is not in Yoga, there is no 
intelligence, no concentration of thought ; for him 
without concentration there is no peace, and for 
the unpeaceful how can there be happiness ? 

^ I 

^ ^ IWf 


67. Such of the roving senses as the mind 
follows, that carries away the understanding, just 
as the winds carry away a ship on the sea. 


dWfPI JlfHlft fd^i^dlPil I 


68. Therefore, O mighty-armed, one who has 
utterly restrained the excitement of the senses by 
their objects, his intelligence sits firmly founded in 
calm self-knowledge. * 

W(\ ?n ^1 3^: 


* But how is this desireless contact with objects; 
this iinsensuous use of the senses possible? It is 
possible, param drishtwa, (si. 59), by the vision of the 
Supreme, — faratn, the Soul, the Purusha, — and by 
living in the Yoga, in union or oneness of the whole 
subjective being with that, through the Yoga of the 
intelligence. 
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69. That (higher being) which is to all 
■creatures a night, is to the self-mastering sage his 
waking (his luminous day of true being, knowledge 
and power) ; the life of the dualities which is to them 
their waking (their day, their consciousness, their 
bright condition of activity) is a night (a troubled 
sleep and darkness of the soul) to the sage who sees. ' 

M'S oil 

70. He attains peace, into whom all desires 
enter as waters into the sea (an ocean of wide being 
and consciousness) which is ever being filled, yet 
ever motionless — not he who (like troubled and 
muddy waters) is disturbed by every little inrush 
of desire. 

71. Who abandons all desires and lives and 
acts free from longing, who has no or ‘'mine" 
(who has extinguished his individual ego in the One 
and lives in that unity), he attains to the great 
peace. 

Rl«l I 

'The culmination of the Yoga of the intelligent 
will is in the Brahmic status, brahmi sthiti (si. 72) ; it 
is a reversal of the whole view, experience, knowledge, 
values, seeings of earth-bound creatures. 
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72. This is hrdhmi sthiti (firm standing in the 
B?:ahman), O son of Pritha. Having attained 
thereto one is not bewildered ; fixed in that status 
at his end, one can attain to extinction in the 
Brahman/ 


^Nirvana is not the negative self-annihifation of 
the Buddhists, but the great immergence of the 
separate personal self into the vast reality of the one 
infinite impersonal Existence. Throughout the first 
six chapters the Gita quietly substitutes the still im- 
mutable Brahman of the Vedantins, the One without 
a second immanent in all cosmos, for the still im- 
mutable but multiple Purusha of the Sankhyas. It 
accepts throughout these chapters knowledge and 
realisation of the Brahman as the most important, the 
indispensable means of liberation, even while it insists 
on desireless works as an essential part of knowledge. 
Such, subtly unifying Sankhya, Yoga and Vedanta, is 
the first foundation of the teaching of the Gita. It is 
far from being all, but it is the first indispensable 
practical unity of knowledge and works with a hint 
already of the third crowning intensest element in the 
souVs completeness, divine love and devotion. 



Third Chapteb 

I. WORKS AND SACRIFICE 

^ ^ m ^ ll^ll 

1. Arjunasaid: If thou boldest the intelli- 
gence to be greater than works, O Janardana, why 
then dost thou, O Keshava, appoint me to a 
terrible work?^ 

ft I 

^a: ^qTS|iIlC3qi^5[ 1R|| 

2. Thou seemest to bewilder my intelligence 
with a confused and mingled speech ; tell me then 
decisively that one thing by which I may attain to 
my soul’s weal. 

RIf5IRT 11^*11 

^ Arjuna is not unfamiliar with the current teach- 
ing which points man to the path of knowledge and to 
the renunciation of life and works as hisi way of perfec- 
tion. Krishna seems quite to admit the orthodox 
Sankhya doctrine when he says that works are far in- 
ferior to the Yoga of the intelligence (II-49). And yet- 
works are insisted upon as part of the Yoga* 
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3. The Blessed Lord said; In this world two- 
fold is the self-application of the soul (by which it 
-enters into the Brabmic condition), as I before said, 
O sinless one; that of the Sankhyas by the Yoga of 
knowledge, that of the Yogins by the Yoga of 
works.* 

51 ^ ||»|1 

4. Not by abstention from works does a man 
■enjoy actionlessness, nor by mere renunciation (of 
works) does he attain to his perfection (to siddhi, 
the accomplishment of the aims of his self-discipline 
by Yoga).* 

51 if ^f5f«R8?ORfq 5113 I 


^ The whole object of the first six chapters of the 
-Gita is to synthetise in a large frame of Vedantic truth 
the two methods, ordinarily supposed to be diverse 
and even opposite. Krishna begins by showing that 
the renunciation of the Sankhyas, the physical renuncia- 
tion, Sannyasa, is neither the only way, nor at all the 
better way. 

^ Naishkarmya, a calm voidness from works, is no 
4oubt that to which the soul, the Purusha, has ta 
attain ; for it is Prakriti which does the work and the 
^oul has to rise above involution in the activities of 
the being and attain to a free serenity and poise 
watching over the operations of Prakriti, but not 
affected by them. T^at, and not cessation of the 
work of Prakriti, is what is really meant by the soul’s 
^ishkarmya. 
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5. For none stands even fora moment not 
doing work, everyone is made to do action help- 
lessly by the modes bom of Prakriti/ 

I 

g 3^ ll^ll 

6. Who controls the organs of action, but 
continues in his mind to remember and dwell upon 
the objects of sense, such a man has bewildered 
himself with false notions of self-discipline." 

^ l|v3|| 

7. He who controlling the senses by the mind, 
O Arjuna, without attachment engages with the 
organs of action in Yoga of action, he excels. 


‘ The Sankhya teaches that as the intelligence of 
the man who engages in the activities of Nature, is 
entangled in egoism and ignorance, the giving up of life 
and works is a necessary part, an inevitable circums- 
tance and an indispensable last means of the movement 
to liberation. This objection of a current logic the 
Teacher immediately anticipates. No, he says, such 
renunciation, far from being indispensable, is not even 
possible. 

• Mithyachara does not mean a hypocrite. How is 
a man a hypocrite who inflicts on himself so severe and 
complete a privation ? He is mistaken and deluded, 
vimudhatma, and his achara, his formally regulated 
method of self-discipline, is a false and vain method. 

* Knowledge does not mean renunciation of works, 
it means equality and non-attachment to desire and 
the objects of sense; and it means the poise of the intel- 
ligent will in the Soul free and high-lifted above the 
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8. ^ Do thou do controlled action, for action 
is greater than inaction; even the maintenance of 
thy physical life cannot be effected without 
action.^ 

mm \\\\\ 

9. By doing works otherwise than for sacrifice, 
this world of men is in bondage to works ; for 
sacrifice practise works, O son of Kunti, becoming 
free from all attachment.® 

lower instrumentation of Prakriti and controlling the 
works of the mind and the senses and body in the 
power of self-knowledge and the pure objectless self- 
delight of spiritual realisation, niyatam karma. 

^ Krishna has sa[id that knowledge, intelligence, is 
greater than works, but he did not mean that inaction 
is greater than action. Niyatam karma does not mean 
niiyakarma, the regular works of sacrifice, ceremonial 
and the daily rule of Vedic living. Not formal works 
fixed by an external rule, but desireless works control- 
Jed by the liberated buddhi, is the Gita's teaching. 

* How, our nature being what it is and desire the 
common principle of its action, is it possible to insti- 
tute a really desireless action ? By doing all wt)rks 
-with sacrifice as the only object. 
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10. With sacrifice the Lord of creatures of old 
created creatures and said: By this shall you bring 
forth (fruits or offspring), let this be your milker of 
■desires.* 

^ cl: I 

mm m: 

11. Foster by this the gods and let the gods 
foster you ; fostering each other, you shall attain to 
the supreme good.^ 


^ All being and all action of Prakriti exist only for 
the sake of the Divine ; from that it proceeds, by that 
it endures, to that it is directed. All life, all world- 
existence is the sacrifice offered by Nature to the 
Purusha. So long as we are dominated by the ego- 
sense we cannot perceive or act in the spirit of this 
truth, but act for the satisfaction of the ego and in the 
spirit of the ego, otherwise than for sacrifice. Egoism 
is the knot of the bondage. By acting Godwards, 
without any thought of ego, we loosen this knot and 
finally arrive at freedom. 

® The Gita dwells on the ancient Indian system 
and idea of sacrifice as an interchange between gods 
and men, — a system and idea which have long been 
practically obsolete in India itself and are no longer 
real to the general human mind ; but we find here a 
sense so entirely subtle, figurative and symbolic given 
to the word ‘'sacrifice'* and the conception of the gods 
is so little local or mythological, so entirely cosmic and 
philosophical that we can easily accept both as ex- 
pressive of a practical fact of psychology and general 
law of Nature and so apply them to the modem con- 
ception of interchange between life and life and of 
ethical sacrifice and self-giving as to widen and deepen 
these and cast over them a more spiritual aspect and 
the light of a profounder and more far-reaching Truth. 



^ 35% #r ??: ii?Rii 

12. Fostered by sacrifice the gods shall give 
you desired enjoyments; who enjoys their given 
enjoyments and has not given to them, he is a thief. 

13. The good who eat what is left from the 
sacrifice, are released from all sin ; but evil are they 
and enjoy sin who cook (the food) for their own sake.* 

q^ w- q5^egsq: 

^ qtr qfdfsd^ 

14-15. From food creatures come into being, 
from rain is the birth of food, from sacrifice comes 
into being the rain, sacrifice is bom of work; work 
know to be bom of Brahman, Brahman is born of 
the Immutable ; therefore is the all-pervading Brah- 
man established in the sacrifice.® 


^ The good man subordinates his desires, becomes 
satisfied with sacrifice as the law of life and works and 
is content with whatever remains over from sacrifice, 
giving up all the rest freely as an offering in the great 
and beneficent interchange between his life and the 
world-life. 

* Purushottama, the Divine Being, manifests him- 
self in the universe in two aspects, the immutable^ 
Aksbara and the mutable, Kshara (see II-45) ; the 
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3^9Igf^#?3^I?wr qi^ e ii>5,ii 

i6. He who follows not here the wheel thus 
set in movement, evil is his being, sensual is his 
delight, in vain, O Partha, that man lives/ 

qiiq q ||^v9|| 

immutable above all qualities is His poise of peace, self- 
possession, equality, samam Brahma ; from that 
proceeds His manifestation in the qualities of Prakriti 
and their universal workings ; from the Purusha in 
Prakriti, from this Brahman with qualities, proceed 
all the works of the universal energy, Karma, in man 
and in all existences ; from that work proceeds the 
principle of sacrifice. Even the material interchange 
between gods and men proceeds upon this principle, 
as typified in the dependence of rain and its product 
food on this working and on them the physical birth 
of creatures. For all the working of Prakriti is in its 
true nature a sacrifice, yajna, with the Divine Being 
as the enjoyer of all energisms and works and sacrifice 
and the great Lord of all existences (5-29) ; and to 
know this Divine all-pervading and established in 
sacrifice is the true, the Vedic knowledge. 

^ The ignorant man does not see that Nature is 
not at all concerned with satisfying him, but obeys a 
higher universal will and seeks to satisfy a Godhead 
who transcends her and her works and creations. 
Because of this ignorance whose seal is egoism, the 
creature ignores the law of sacrifice and seeks to take 
all he can for himself. He misses the true meaning of 
life and, since he does not use life and works for the 
enlargement and elevation of his being through sacri- 
^ee, he lives in vain. 

4 
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17. But the man whose delight is in the Self 
and who is satisfied with enjoyment of the Self and 
in the Self he is content, for him there exists no 
work that needs to be done/ 

18. He has no object here to be gained by 
action done and none to be gained by action un- 
done ; he has no dependence on all these existences 
for any object to be gained. 

I 

19. Therefore without attachment* perforin 
ever the work that is to be done (done for the 
sake of the world, lokasangraha, as is made clear 


' Here are the two ideals, Vedist and Vedantist, 
standing as if in all their sharp original separation and 
opposition — the ideal of action and enjoyment acquired 
by sacrifice and the ideal of the liberated man, who 
independent in the Spirit, has nothing to do with en- 
joyment or works. The next verses create a ground 
for the reconciliation between the two extremes ; the 
secret is not inaction as soon as one turns towards the 
higher truth, but desireless action both before and 
after it is reached. The liberated man has nothing to 
gain by action, but nothing also to gain by inaction, 
and it is not at all for any personal object that he has 
to make his choice. 

* It is true that works and sacrifice are a means of 
arriving at the highest good ; but there are three 
kinds of works, that done without sacrifice for personal 
enjoyment which is entirely selfish and egoistic and 
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immediately afterward) ; for by doing work with- 
out attachment man attains to the highest. 

ip.oii 

20. It was even by works that Janaka and 
the rest attained to perfection. Thou shouldst da 
works regarding also the holding- together of the 
peoples.^ 

e q^RUlot 5)^53^^ IP^II 

21. Whatsoever the Best^ doeth, that the 
lower kind of man puts into practice ; the standard 
he creates, the people follows. 


misses the true law and aim and utility of life, that 
done with c^esire, but with sacrifice and the enjoyment 
only as a result of sacrifice and therefore to that 
extent consecrated and sanctified, and that done 
without desire or attachment of any kind. It is the 
last which brings the soul of man to the highest. 

^ There are few more important passages in the Gita 
than these seven (20-26) striking couplets. But let us 
dearly understand that it is not the rule of a large 
moral and intellectual altruism which is here an- 
nounced, but that of a spiritual unity with God and with 
this world of beings who dwell in Him and in whom 
He dwells. It is not an injunction to subordinate the 
individual to society and humanity or immolate 
egoism on the altar of the human collectivity, but to 
fulfil the individual in God and to sacrifice the ego on 
the one true altar of the all-embracing Divinity. 

* The superman of the Gita is not of the Nietzschean 
type ; he is the man whose whole personality has been 
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22. O Son of Pritha, I have no work that 
I need to do in all the three worlds, I have nothing 
that I have not gained and have yet to gain, and 
I abide verily in the paths of action {varfa eva cha 
karmani, — eva implying, I abide in it and do not 
leave it as the sanyasin thinks himself bo und to 
abandon works). 

^ qsfi: ii?«ii 

23-24. For if 1 did not abide sleeplessly in 
the paths of action, men follow’ in every w^ay iny 
path, these peoples would sink to destruction if I 
did not work and I should be the creator of confu- 
sion and slay these creatures.’ 

offered up into the being, nature and consciousness of 
the one transcendent and universal Divinity and by 
the loss of the smaller self has found its greater self, 
has been divinised. His influence, his example must 
have a power which that of no ordinary superior man 
can exercise. The Avatar gives his own example, his 
own standard to Arjuna. 

' The giving of the example of God himself to the 
liberated man is profoundly significant ; for it reveals 
the whole basis of the Gita*s philosophy of divine 
works. The liberated man is he who has exalted him- 
self into the divine nature and according to that 
divine nature must be his actions. Neither the 
dynamism of the kinetic man nor the actionless light 
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IK'aII 

25. As those who know not act with attach- 
ment to the action, he who knows should act without 
attachment, having for his motive to hold together 
the peoples.^ 

IK^II 

2(). He should not create a division of their 
understanding in the ignorant who are attached to 
their works; he should set them to all actions, doing 
them himself with knowledge and in Yoga.® 

of the ascetic or quietist, neither the vehement 
personality of the man of action nor the indifferent 
impersonality (h the philosophic sage is the complete 
divine ideal. These are the two conflicting standards 
of the man of this world and the ascetic or the quietist 
philosopher, one immersed in the action of the Kshara, 
the other striving to dwell entirely in the peace of the 
Akshara ; but the complete divine ideal proceeds from 
the nature of the Purushottama which transcends this 
conflict and reconciles all divine possibilities. 

^ The motive of his action cannot be personal 
desire, for that has been abandoned. This great 
march of the peoples towards a far-off divine ideal has 
to be held together by the rule and example, by the 
visible standard and the invisible influence of the Best. 

®The indiscriminate teaching of :^sceticism and 
actionlessness confuses the understanding of ignorant 
people and diminishes the sustained aspiration, the 
confidence in living, the power of effort which the 
soul of man needs for its salutary, its necessary rajasic 
to master its environment. 
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II. THE DETERMINISM OF NATURE 

(We have always to keep in mind the two 
great doctrines which stand behind all the Gita's 
teachings with regard to the soul and Nature, — the 
Sankhya truth of the Purusha and Prakriti cor- 
rected and completed by the Vedantic truth of the 
threefold Purusha and the double Prakriti of which 
the lower form is the Maya of the three gunas and 
the higher is the divine nature and the true soul- 
nature. This is the key which reconciles and 
explains what we might have otherwise to leave as 
contradictions and inconsistencies.) 

%JriTI0l[fjr 3%: I 

27. While the actions are being entirely done 
by the modes of Nature, he whose self is bewildered 
by egoism thinks that it is his ‘T" which is doing 
them.^ 

3^3 ^ iK<rii 

' The Gita here accepts the Sankhya analysis of 
the dual principle in our nature, Purusha and Prakriti. 
Purusha is inactive, akarta ; Prakriti is active, kartri : 
Purusha is the being full of the light of consciousness; 
Prakriti is the Nature, mechanical, reflecting all her 
works in the conscious witness, the Purusha. Prakriti 
works by the inequality of her three modes, gunas. in 
perpetual collision and intermixture and mutation 
with each other ; and by her function of ego-mind she 
gets the Arusha to identify himself with all this 
working and* so creates the sense of active, mutable, 
temporal j)ers<inaflity in the silent eternity of the Self. 
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28. But one, O mighty-armed, who knows the 
true principles of the divisions of the modes and of 
works, realises that it is the modes which are acting 
and reacting on each other and is not caught in 
them by attachment/ 

29. Those who are bewildered by the 
modes, not knowers of the whole, let not the 


* This superiority of the calm soul observing its 
action but not involved in it is a high sign of the 
divine worker. By i^^self the idea might lead to a 
doctrine of the mechanical determinism of Nature and 
the perfect aloofness and irresponsibility of the soul; 
but the Gita effectively avoids this fault of an in- 
sufficient thought by its illumining supertheistic idea 
of the Purushottama. It makes it clear that it is not in 
the end Nature which mechanically determines its own 
action ; it is the will ot the Supreme, the Purushot- 
tama which inspires her. The Sankhya recognises 
only two statuses of the Purusha, the liberated and 
the bound, the silent, inactive, witnessing free Purusha 
and the Purusha involved in Nature and her action. 
According to the Gita the former is the Akshara 
Purusha, the impersonal and immutable, and the latter 
is the Kshara Purusha, the personal and mutable. 
And these two aspects, the inactive and the active are 
there simultaneously in the Pnnibhottama who trans- 
cends both of them ( XV-18 ). Identifying ourselves 
with Him, attaining His Sadharmya by our complete 
surrender to him of all our life and all our action, we 
can have the inner silence and calm and we^m of the 
Akshara and yet do all o”’’ with 

the greatest skill. 
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knower of the whole disturb in their mental 
standpoint.^ 

30. Giving up thy works to Me, with thy 
consciousness founded in the Self, free from desire 
and egoism, fight delivered from the fever of thy 
soul.® 

^sfq n^^ii 

^ Here there is the clear distinction between two 
lev^'els of consciousness, two standpoints of action, that 
ol the soul caught in the web of its egoistic nature 
and doing works with the idea, but not the reality of 
free will, under the impulsion of Nature, and that of 
the soul delivered from its identification with the ego, 
observing, sanctioning and governing the works of 
Nature from above her. 

® The reposing of works in the Impersonal, viewing 
that all work is done by Prakriti and not by Purusha, 
is a means of getting rid of the personal egoism of the 
doer, but the end is to give up all our actions to the 
great Lord of all {V-29). The Divine motives, inspires, 
determines the entire action ; the human soul imper- 
sonal in the Brahman is the pure and silent channel 
of his power; that power in the Nature executes 
the divine movement. Such are the actions of the 
accomplished Karmayogin. 
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31-32. Who, having faith and not trusting to 
the critical intelligence, constantly follow this teach- 
ing of mine, they too are released from (the bondage 
of) works. But those who find fault with my 
teaching and act not thereon, know them to be of 
unripe mind, bewildered in all knowledge and fated 
to be destroyed. 

Slfra ll^^ll 

33. All existences follow their nature and 
what shall coercing it avail ? Even the man of 
knowledge acts according to his own nature/ 

34. In the object of this or that sense liking 
and disliking are set in ambush ; fall not into their 
power, for they are the besetters of the soul in its 
path. 

fqvqq ||^<^|| 

35. Better is one’s own law of works, swa- 
dharma, though in itself faulty, than an alien law 

^ A distinction is to be made between what is 
essential in the nature, its native and inevitable action, 
which it avails not at all to repress, suppress, coerce, 
and what is accidental to it, its wanderings, confusions, 
perversions, ov^er which we must certainly get control, 
as indeed is made clear in the next verse. 
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well wrought out ; death in one’s own law of being 
is better, perilous is it to follow an alien law/ 

m qiq I 

sil^FE^fq 5151(53 (q^3; Il^s^ll 

36. Arjuna said: But (if there is no fault in 
following our Nature) what is this in us that drives 
a man to sin, as if by force, even against his own 
struggling will, O Varshneya ? 

\\\^\\ 

37. The Blessed Lord said: This is desire 
and its companion wrath, children of rajas, all- 
devouring, all-polluting, know thou this as the 
souks great enemy (which has to be slain)/ 

5|f|4siR5rf ^ 1 

* Man has a conscious intelligent will, a buddhi, 
and to that he must refer his actions. If he does not 
do so, if he acts blindly according to his impulses and 
passions, then the law of his being is not rightly worked 
out, he acts not as a man, but as an animal. 

®The kinetic man's ideal of human perfection is 
the highest fulfilment of the human activity of mind 
and heart and body. But if you seek it only in the 
external, in life, in the principle of action you will 
never find it ; for you will then not only act according 
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38. As a fire is covered over by smoke, as a 
mirror by dust, as an embryo is wrapped by the 
amnion, so this (knowledge) is enveloped by it. 

^ II ^^11 

39. Enveloped is knowledge, O Kaunteya, by 
this eternal enem^^ of knowledge in the form of 
desire which is an insatiable fire. 

IlVcll 

40. The senses, mind and intellect are its 
seat; enveloping knowledge by these it bewilders 
the embodied soul. ' 

||V9|| 

to your nature, which is in itself a rule of perfection, 
but you will be — and this is a rule of the imperfection — 
eternally subject to its modes, its dualities of liking 
and dislike, pain and pleasure and especially to the 
rajasic mode with its principle of desire and its snare 
of wrath and grief and longing. 

' It is vain to search for perfection wdthin this- 
sense, mind and intellect. The kinetic side of your 
nature must first seek to add to itself the quietistic ; 
you must uplift yourself beyond this lower nature to 
that which is above the three gunas, that which is 
founded in the highest principle, in the soul. Only 
when you have attained to ■ peace of soul, can you 
become capable of a free and divine action. 
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41. Therefore, O Best of the Bharatas, con- 
trolling first the senses, do thou slay this thing of 
sin destructive of knowledge (in order to live in the 
calm, clear, luminous truth of the Spirit). 

it- 

42. Supreme, they say, (beyond their objects) 
are the senses, supreme over the senses the mind, 
supreme over the mind the intelligent will: that 
which is supreme over the intelligent will, is he 
(the Purusha). 

31^ stJ nfiqigt ii^^ii 

43. Thus awakening by the understanding to 
the Highest which is beyond even the discerning 
mind, putting force on the self by the self to make 
it firm and still, slay thou, O mighty-armed, this 
^nemy in the form of desire, who is so hard to assail/ 


‘ The Akshara is the self higher than the buddhi ; 
man has to go beyond his restless mobile mental to 
his calm eternal spiritual self. It is this Purusha, this 
supreme cause of our subjective life, which we have to 
understand and become aware of by the intelligence; 
in that we have to fix our will. 



Fourth Ciiaptkk 


I. THE POSSIBILITY AND PURPOSE OF 
AVATAR HOOD 

1. The Blessed Lord said: This imperishable 
Yoga I gave to Vivasvan (the Sun-God), Vivasvan 
gave it to Manu (the father of men), Mann gave it 
to Ikshavaku (head of the Solar line).' 

^ IRII 

2. And so it came down from roj^al sage to 
royal sage till it was lost in the great lapse of Time^ 
O Parantapa. 

^ qtil: 3?rail: I 

^ eL'fl %f^ IRII 


^In speaking of this Yoga in which action and 
knowledge become one and both are offered to the 
Purushottama, Krishna declares in passing that this 
is the ancient original Yoga. 
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3. This same ancient and original Yoga has 
been to-day declared to thee by Me, for thou art 
my devotee and my friend; this is the highest 
secret ^ 

I 

livii 

4. Arjuna said: The Sun- God was one of the 
first-born of beings (ancestor of the solar dynasty) 
and Thou art only now born into the world ; how 
am I to comprehend that Thou declaredst it to him 
in the beginning ? 

JT q^^^q n'^ii 

5. The Blessed Lord said: Many are my lives 
that are past, and thine also, O Arjuna; all of them 
I know, but thou knowest not, O scourge of the foe. 


' It is superior to all other forms of Yoga because 
those others lead to the impersonal Brahman or 
to a personal Deity, to a liberation in actionless 
knowledge or a liberation in absorbed beatitude, but 
this gives the highest secret and the whole secret ; 
it brings us to divine peace and divine works, to divine 
knowledge, action and ecstasy unified in a perfect 
freedom ; it unites into itself all the Yogic paths as 
the highest being of the Divine reconciles and makes 
one in itself all the different and even contrary powers 
and principles of its manifested being. 
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Rfm ii^ii 

6. Though I am the unborn, though I am 
imperishable in my self-existence, though I am the 
Lord of all existences, yet I stand upon my own 
Nature and I come into birth by my self-Maya/ 

%. »Q5lf^5lfa I 

|iv3i| 

7. Whensoever there is the fading of the 
Dharma and the uprising of unrighteousness, then 
I loose myself forth into birth. 

8. For the deliverance of the good, for the 
destrucrion of the evil-doers, for the enthroning of 
the Right I am born from age to age. 


’ How can God who is infinite be born as a finite 
human being? Far from this being impossible, the 
whole universe is nothing but an appearance of the 
infinite One in finite forms. Every conscious being is 
in part or in some way a descent of the Infinite into 
the apparent finiteness of name and form. But it is a 
veiled manifestation and there is a gradation between 
the supreme being of the Divine and the consciousness 
shrouded partly or wholly by ignorance of self in the 
finite. When the Unborn knows itself and acts in the 
frame of the mental being and the appearance of birth, 
that is the height of the conditioned manifestation ; it 
is the full and conscious descent of the Godhead, it is 
the Avatar. 
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^ %1t fltS^ ll^li 

g. He who knowefh thus in its right principh 
my divine birth and n)\- divine work, when 1 
abandons his body, conies not to rebirtli, he come 
to Me, O Arjuna.' 

lo. Delivered from liking and fear and wraths 
full of me, taking refuge in me, many purified by 
austerity of knowledge have arrived at my nature 
of being {niadhhvam, the divine nature of the 
Purushottama). 


^ The Avatar is a direct manifestation in humanity 
by Krishna, the Divine Soul, of that divine condition of 
being to which Arjuna, the human soul, the type of a 
highest human being, a Vibhuti, is called upon by 
the Teacher to arise, and to which he can only 
arise by climbing out of the ignorance and limi- 
tation of his ordinary humanity. It is the mani- 
festation from above of that which we have to develop 
from below ; it is the descent of God into that divine 
birth of the human being into which we mortal crea- 
tures must climb ; it is the attracting divine example 
given by God to man in the very type and form and 
•perfected model of our human existence. 
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11. As men approach Me, so I accept them to 
my love (bhajami) ; men follow in every way my 
path, O son of Pritha. 

II I 

fiin t *113^ ^ ll^^ll 

12. They who desire the fulfilment of their 
works on earth sacrifice to the gods (various forms 
and personalities of the one Godhead) ; because the 
fulfilment that is born of works (of works without 
knowledge) is very swift and easy in the human world.’ 

Ji^ii ?as I 

*1T ll^^ll 

13. The fourfold order was created by Me 
according to the divisions of quality and active 
function. Know Me for the doer of this (the fourfold 
law of human workings) who am yet the imperish- 
able non-doer.® 


The other, the divine self-fulfilment in man by the' 
sacrifice with knowledge to the supreme Godhead, is 
much more difficult. Men therefore have to follow the 
fourfold law of their nature and works. 

® The Gita does not take the fourfold order in the 
narrow sense in which it is commonly understood, nor 
does it regard it as an eternal and universal social order 
( see Chap. XVIII ). The fourfold order of society is 
merely the concrete form of a spiritual truth which is 
itself independent of the form ; it rests on the concep- 
tion of right works as a rightly ordered expression of 
the nature of the individual being through whom the 
work is done, that nature assigning -him his line an^ 
scope in life according to his inborn quality and his 
self-expressive function. 

5 
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ira ^\ ^sf*i5n5nfe ^ ii^«il 

14. Works fix not themselves on Me, nor have 
I desire for the fruits of action ; he who thus 
knoweth Me is not bound by works/ 

^ gggf^f: I 

15. So knawing was work done by the men of old 
who sought liberation; do therefore, thou also, work 
of that more ancient kind done by ancient men."* 


* God is not the doer of works in the personal 
sense of our action involved in Prakrit! ; for God works 
through his power, conscious nature, effective force, — 
Shakti, Maya, Prakriti, — but yet above it, not affected 
or bound by them, not unable to distinguish himself, 
as we are unable, from the workings of life, mind and 
body ; He is the doer of works who acts not, kart ar am 
akartaram. 

* The inner fruit of the Avatar's coming is gained 
by those who learn from it the true nature of the divine 
buih and the divine works. The Avatar comes to 
reveal the divine nature in man above the lower nature 
and to show what are the divine works, free, un- 
^goistic, disinterested, impersonal, universal, full of 
the divine light, the divine power and the divine love. 
He comes as the divine personality which shall fill the 
consciousness of the human being and replace the 
limited egoistic personality, so that it shall be liberated 
out of ego into infinity and universality, out of birth 
into immortality^ 
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IL THE DIVINE WORKER 

(To attain to the divine birth, — a. divinising 
new birth of the soul into a higher consciousness, — 
and to do divine works both as a means towards 
that before it is attained and as an expression 
of it after it is attained, is then all the Karmayoga 
of the Gita. The Gita does not try to define works 
by any outward signs, it deliberately renounces 
even the ordinary ethical distinctions by which 
men seek to guide temselves in the light of the 
human reason. The signs by which it distinguishes 
divine works are all profoundly intimate and sub- 
jective. 

16. What is action and what is inaction, as 
io this even the sages are perplexed and deluded. 
I will declare to thee that action by the knowledge 
of which thou shalt be released from all ills.' 

Hfq ^ I 

' In the midst of conflicting standards of action 
one is obliged to raise the last supreme question 
whether all action and life itself are not a delusion and 
a snare and whether cessation from action, akarma, is 
not the last resort of the tired and disillusioned human 
soul. But, says Krishna, in this matter even the 
sages are perplexed and deluded. For by action, by 
works, not by inaction comes the knowledge and the 
release. 
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17. One has to understand about action as 
well as to understand about wrong action and 
about inaction one has to understand ; thick and 
tangled is the way of works. 

2l: I 

18. He who in action can see inaction and 
can see action still continuing in cessation from 
works, is the man of true reason and discernment 
among men ; he is in Yoga and a many-sided 
universal worker (for the good of the world, for 
God in the world ).' 

ig. Whose inceptions and undertakings are 
all free from the will of desire, whose works are 
burned up by the fire of knowledge, him the wise 
have called a sage.‘^ 

' No work the world needs, be shunned. The 
mind that takes refuge in physical inactivity, is 
still under the delusion that it and not Nature is the 
doer of works ; it does not see that even in what seems 
absolute inertia greater than that of the stone or clod. 
Nature is at work, keeps unimpaired her hold. On the 
contrary, in the full flood of action the soul is free from 
its works, is not the doer, not bound by what is done, 
and he who, lives in the freedom of the soul, not in the 
bondage of the modes of Nature, alone has release from 
works. 

""The Divine is the lord of his works, he is only, 
their channel through the instrumentality of his nature* 
conscious of and subject to her Lord. By the flaming' 
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^^uq^fgtsfq «: |Ko|| 

20. Having abandoned all attachment to the 
fruits of his works, ever satisfied without any 
kind of dependence, he does nothing though 
(through his nature) he engages in action.^ 

5?rRt? ft9niTt% ik^ii 

21. He has no personal hopes, does not seize 
on things as his personal possessions; his heart and 
self are under perfect control; performing action 
by the body alone, he does not commit sin.^ 

intensity and purity of this knowledge all his works 
are burned up as in a fire and his mind remains with- 
out any stain. To do all in this liberating knowledge, 
without the personal egoism of the doer, is the first 
sign of the divine worker. The second sign is freedom 
from desire ; for where there is not the personal egoism 
of the doer, desire becomes impossible. 

‘ Another sign of the divine worker is that which 
is central to the divine consciousness itself, a perfect 
inner joy and peace which depends upon nothing in 
the world for its source or its continuance ; it is innate, 
it is the very stuff of the soul's consciousness. 

“ The action of the liberated man is indeed a purely 
physical action ; for all else comes from above, is not 
generated on the human plane, is only a reflection of 
the will, knowledge, joy of the divine Purushottama. 
This spiritual impersonality is a third sign of the divine 
worker. The result of this knowledge, this disireless- 
ness and this impersonality is a perfect equality in the 
soul and the nature. Equality is the fourth sign of the 
divine worker. 
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^ If f^srgsi^ IK^II 

22 . He who is satisfied with whatever gain 
comes to him, who has passed beyond the dualities, 
is jealous of none, is equal in failure and success, 
he is not bound even when he acts/ 

t 

Ilcrat?? grf)^ I 

IK^Il 

23. When a man liberated, free from attach- 
ment, with his mind, heart and spirit firmly 
founded in self-knowledge, does works as a sacri- 
fice, all his work is dissolved.® 


III. THE SIGNIFICANCE OF SACRIFICE 

( The Gita now proceeds to give an elaborate 
explanation of the meaning of Yajna which leaves 
no doubt at all about the symbolic use of the words 
and the psychological character of the sacrifice 
enjoined by this teaching.) 


^ Good happening and evil happening, so all-impor- 
tant to the human soul subject to desire, are to the 
desireless divine soul equally welcome since by their 
mingled strand are worked out the developing forms of 
the eternal good. 

^ His liberation does not at all prevent him from 
acting. Hife actions rise from a free spirit and dis- 
appear without modifying it, like waves that rise and 
disappear on the surface of conscious, immutable 
depths. 
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m 5WDII I 

^ ^ n^gsq IK»|| 

24. Brahman is the giving, Brahman is the 
food-ofiering, ty Brahman it is offered into the 
Brahman-fire, Brahman is that which -fe to be 
attained by samadhi in Brahman-action.* 

25. Some Yogins follow after the sacrifice 
which is of the gods ; oth^ offer the sacrifice by 
the sacrifice itself into the Brahman-fire.' 




^ It is the knowledge declared of old in such great 
Vedantic utterances as '^All this verily is the Brahman''. 
For the man who has this knowledge and lives and acts 
in it, there can be no binding works, no personal and 
egoistically appropriated action ; there is only the 
divine Purusha acting by the divine Prakriti in His 
own being, offering everything into the fire of His self- 
conscious cosmic energy, while the knowledge and the 
possession of His divine existence and consciousness by 
the soul unified with Him is the goal of all this God- 
directed movement and activity. 

® Those who follow after the sacrifice of the gods, 
conceive of the Divine in various forms and powers and 
seek him by various means and settled rites of action ; 
but for those who have the knowledge, the simple fact 
of sacrifice, of offering whatever work to the Divine 
itself, of casting all their activities into the unified 
divine consciousness and energy, is their oo6i me^^ 
their one dharma. 
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26. Some offer hearing and the other senses 
into the fires of control, others offer sound and the 
other objects of sense into the fires of sense/ 

snoR5iiffDr 1 

27. And others offer all the actions of the 
sense and all the actions of the vital force into the 
fire of the Yoga of self-control kindled bv know- 
ledge.* 

28 The offering of the striver after perfection 
may be material and physical {dravyayajna, like 
that consecrated in worship by the devotee to his 
<i^ity), or it may be the austerity of his self-disci- 
pline and energy of his soul directed to some high 
aim, tapo-yajnuy or it may be some form of Yoga 
(like the Pranayama of the Raja-yogins and Hatha- 


‘ The means of sacrifice are various ; the offerings 
are of many kinds, psychological and material. There 
is the discipline which stills the senses so that the soul 
in its purity may appear from behind the veil of mind- 
action. Again, there is the discipline which recieves 
the objects of sense-perception without allowing the 
mind to be disturbed or affected by its sense-activities, 
the senses themselves becoming pure fires of sacrifice. 

® There is the discipline by which, when the self is 
known, all the actions of the sense-perceptions and all 
the actions of the vital being are received into that one 
still and tranquil soul. 
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yogins, or any other yoga-yajna ) ; or- it may be the 
•offering of reading and knowledge. 

snoi sfFTsqH i 
STRWIffJT^ snoriqmq^iqon: IR^.!! 

29. Others again who are devoted to control- 
ling the breath, having restrained the Prana (the 
^outgoing breath) and Apana (the incoming breath) 
pour as sacrifice Prana into Apana and Apana into 
Prana. 

qion'illStS I 

IRoU 

30. Others having regulated the food pour as 
sacrifice their life-breaths into life-breaths. All 
these are knowers of sacrifice and by sacrifice have 
■destroyed their sins.’ 

dW IR^Il 

31. They who enjoy the nectar of immortality 
left over from the sacrifice attain to the eternal 


* All these tend to the purification of the being ; all 
sacrifice is a way towards the attainment of the highest. 
The one thing needful, the saving principle Constantin 
all these variations, is to subordinate the lower activi- 
ties, to diminish the control of desire and replace it by 
a superior energy, to abandon the purely egoistic 
■enjoyment for that diviner delight which comes by 
sacrifice, by self-dedication, by self-mastery, by the 
giving up of one's lower impulses to a greater and 
higher aim. 



5^4 the GITA ^ 

Brahman ; this world is not for him who doeth not 
sacrifice, how then any other world 

^ w ftcRii sraoft 5% I 

32. Therefore all these and many other 
forms of sacrifice have been extended in the mouth* 
of the Brahman (the mouth of that Fire which 
receives all offerings). Know thou that all these 
are born of work and so knowing thou shalt be free.® 

qi^ ^ 

33. The sacrifice of knowledge, O Parantapa, 
is greater than any material sacrifice. Knowledge 
is that in which all this action culminates (not any 
lower knowledge, but the highest self-knowledge 
and God-knowledge), O Partha ! 

qf^qi^ qftqw 1 

* Here we have still something of the old Vedic 
symbolism in which the Soma-wine was the physical 
symbol of the amritay the immortalising delight of the 
divine ecstasy won by the sacrifice, offered to the gods 
and drunk by men. 

* All these proceed from and are ordained by the 
one vast energy of the Divine which manifests itself in 
the universal Karma and makes all the cosmic activity 
a progressive offering to the one Self and Lord and of 
which the last stage for the human being is self-know- 
ledge and the possession of the divine or Brahmic 
consciousness. 
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34. Learn that hy ’worshij)pihg the feet of the 
teacher, by questioning and by service; the men of 
knowledge who have seen (not those who know 
merely by the intellect;) the true principles of things, 
will instruct thee in knowledge. 

Jf qRqfe qiosq | 

35. Possessing that knowledge thou shalt not 
fall again into the mind’s ignorance, O Pandava; 
for by this, thoii shalt see all existences without 
exception in the Self, then in Me.* 

qRf^: I 

el 

36. Even if thou art the greatest doer of sin 
beyond all sinners, thou shalt cross over all the 
crookedness of evil in the ship of knowledge.* 

^ For the Self is that one, immutable, all-pervading, 
all-containing, self-existent reality or Brahman hidden 
behind our mental being into which our consciousness 
widens out when it is liberated from the ego; we come 
to see all beings as becomings, bhutani, within that one 
self-existence. But this Self or immutable Brahman 
we see too to be the self-presentation to our essential 
psychological consciousness of a supreme Being who is 
the source of our existence and of whom all that is 
mutable or inunutable is the manifestation. He is 
God, the Divine, the Purushottama. By and ‘‘Me*' 
Krishna always refers to the Purushottama. 

® Yoga and knowledge are, in this early part of the 
Gita's teaching, the two wings of the soul’s ascent. By 
Yoga is meant union through divine works done 
without desire, with equality of soul to all things and 
all men, as a sacrifice to the Supreme, while knowledge 
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CRT ll^'S|| 

37. As a fire kindled turns to ashes its fuel, 
O Arjuna, so the fire of knowledge turns all works 
to ashes. 

^ I 

cTcRq \\%<:\\ 

38. There is nothing in the world equal in 
purity to knowledge; the man who is perfected 
by Yoga, finds it of himself in the self by the 
course of Time.' 

m I 

q^T 5Ilf^cTJTf%nfqiT^ ll^^ll 

39. Who has faith, who has conquered and 
controlled the mind and senses, who has fixed 
his whole conscious being on the supreme Reality, 
he attains knowledge; and having attained know- 
ledge he goes swiftly to the supreme Peace. 

snq ^ ?r IIVoll 

40. The ignorant who has not faith, the soul 
of doubt goeth to perdition ; neither this world, nor 


is that on which this desirelessness, this equality, this 
power of sacrifice is founded. 

^ The knowledge grows within him and he grows 
into it as he goes on increasing in desirelessness, in 
' equality, in devotion to the Divine. 
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the supreme world nor any happiness is for the soul 
full of doubts.' 

41. He who has destroyed all doubt by know- 
ledge and has by Yoga given up all works and is in 
possession of the Self is not bound by his works, 
O Dhananjaya.® 

llVRii 

42. Therefore, having cut asunder with the 
sword of knowledge this doubt that has arisen out 
of ignorance and abides in the heart, resort to Yoga, 
do thou stand up, O Bharata.^ 

^ We must have a faith which no intellectual doubt 
can be allowed to disturb. It is only by laying hold 
of some sure basis and positive support that man can 
attain any measure of terrestrial or celestial success. 

^ When the Gita says that all the totality of work 
finds its completion in knowledge or that the fire of 
knowledge turns all works to ashes, it is not at all 
meant that there is cessation from works. What is 
meant by the Gita is made clear in this sloka ; the man 
of Yoga and knowledge is not bound by his works. 

' In the lower knowledge doubt and scepticism 
have their temporary uses; in the higher they are 
stumbling-blocks : for there the whole secret is not the 
balancing of truth and error, but a constantly pro- 
gressing realisation of revealed truth. Doubts have to 
be cut away by -the knowledge that realises, by resort- 
ing constantly to Yoga, that is, by living out the union 
with the Supreme whose truth being known all is knowruj 



Fifth Chapter 


RENUNCIATION AND YOGA OF WORKS 

fwi 5^^ ^ I 

||>|| 

1. Arjuna said: Thou dedarest to me the 
renundation of works, O Krishna, and again thou 
dedarest to me Yoga; which one of these is the 
better way, that tell me with a clear decisiveness.' 

cRt^ IKII 

2. The Blessed Lord said: Renunciation and 
Yoga of works both bring about the soul’s salvation, 
but of the two the Yoga of works is distinguished 
above the renunciation of works. 

ll^ll 

^ Arjuna's practical mind is perplexed : here are 
desireless works, the principle of Yoga, and renuncia- 
tion of works, the principle of Sankhya, put together 
side by side as if part of one method, yet there; is no 
•evident reconciliation between them. 
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3. Hq should be known as always. a Sannyasin 
((even when he is doing action) who neither dislikes 
nor desireis ; for free from the dualities he is released 
easily and happily from the bondage. 

4. Children speak of Sankhya and Yoga apart 
from each other, not the wise; if a man applies 
himself integrally to one, he gets the fruit of both. 

^ ^ liMi 

5. The status which is attained by the 
"Sankhya, to that the men of the Yoga also arrive ; 
who sees Sankhya and Yoga as one, he sees.' 

ll^ll 

6. But renunciation, O mighty-armed, is dif- 
ficult to attain without Yoga; the sage who has 
Yoga attains soon to the Brahman.® 


'The Gita insists that Sankhya and Yoga are one 
in their principle and aim ; they differ only in their 
method and starting-point. Sankhya starts with 
intellectual discrimination and analysis, Yoga proceeds 
by works ; in the end the two paths coalesce and lead 
to the same goal. In their integrality each contains 
(he other. 

® The painful process of outward Sannyasa is an 
unnecessary process. The true Sannyasa of action is 
the reposing of all works on the Brahman (see slokas 
10-12). 
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e#»P^lT»JjIRiTI ^ fscq^ ||V3|1 

7. He who is in Yoga, the pure soul, master 
of his self, who has conquered the senses, whose- 
self becomes the self of all existences (of all things 
that have become), even though he does works, he 
is not involved in them.’ 

^ IKII 

8-9. The man who knows the principles of 
things thinks, his mind in Yoga (with the inactive 
Impersonal), ‘T am doing nothing'',; when he sees,, 
hears, tastes, smells, eats, moves, sleeps, breathes, 
speaks, takes, ejects, opens his eyes or closes them, 
he holds that it is only the senses acting upon the 
objects of the senses. 

^ ^ n^on ~~ 

10. He who, having abandoned attachment, 
acts reposing (or founding) his works on the 

’ He sees all existences as becomings {bhutani) of 
the Self, the self-existent Being, the Brahman, his own 
only one of them, all their actions as only the develop- 
ment of cosmic Nature working through their indivi*^ 
dual nature and his own actions also as a part of the 
same cosmic activity. . ^ , 
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Brahman, is not stained by sin even as water clings 
not to the lotus-leaf.* 

jfjwi I 

11. Therefore the Yogins do works with the 
body, mind, understanding, or even merely with the 
organs of action, abandoning attachment, for self- 
purification. 

12 . By abandoning attachment to the fruits 
of works, the soul in union with Brahman attains to 
peace of rapt foundation in Brahman, but the soul 
not in union is attached to the fruit and bound 
by the action of desire. . 

13. The embodied soul perfectly controlling 
its nature, having renounced all its actions by the 

^ The Yoga of works is the offering of all action to 
the Lord, which induces as its culmination an inner 
and not an outer, a spiritual, not a physical giving up 
of works into the Brahman, into the being of the 
Lord. When works are thus reposed on the Brah- 
man the personality of the instrumental doer ceases; 
though he acts, he does nothing ; for he has given up 
not only the fruits of his works, but the works them- 
selves and the doing of them to the Lord. The Divine 
then takes the burden of works from him ; the Supreme 
becomes the doer and the act and the result. 

6 
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mind (inwardly, not outwardly), sits serenely in its 
nine-gated city neither doing nor causing to be done.' 

51 51 ^5lfe qg: I 

51 qjjI'lwWqtil ll?«ll 

14. The Lord neither creates the works of the 
world nor the state of the doer nor the joining of 
the works to the fruit; nature works out these 
things. 

511?% 51 fqg: I 

3I?l%5ni? 

15. The all-pervading Impersonal accepts 
neither the sin nor the virtue of any ; knowledge is 
enveloped by ignorance; thereby creatures arS 
bewildered. 

fl%=l i ^ 5ii%?qRq?: | 

SRil^iqf? ||??|| 

16. Verily, in whom ignorance is destroyed by 
self-knowledge, in them knowledge lights up like a 
sun the supreme Self (within them).* 


^ Seven gates in the upper body— the two eyes, the 
two ears, the two nostrils and the mouth, and the two 
gates in the lower body for ejection — these are the 
nine gates. 

® The immutable Brahman is there in the spirit’s 
skies above this troubled lower nature of the dualities, 
untouched either by its virtue or by its sin, accepting 
neither our sense of sin nor our self-righteousness, 
untouched by its joy and its sorrow, indifferent to our 
joy in success and our grief in failure, master of all. 
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Jl=E3^3SRllf% ll^vsii 

17. Turning their discerning mind to That, 
directing their whole conscious being to That, making 
That their whole aim and the sole object of their 
devotion, they go whence there is no return, their 
sins washed by the waters of knowledge. 

18. Sages see with an equal eye the learned 
and cultured Brahmin, the cow, the elephant, the 
dog, the outcaste. 

^ «ilf fed I 

f| m m d^Riprfoi ^ fedl: 


supreme, all-pervading, prabhUy vibhu, calm, strong, 
pure, equal in all things, the source of Nature, not the 
direct doer of our works, but the witness of Nature and 
her works, not imposing on us either the illusion of 
being the doer, for that illusion is the result of the 
ignorance of this lower Nature. But this freedom, 
mastery, purity we cannot see ; we are bewildered by 
the natural ignorance which hides from us the eternal 
self-knowledge of the Brahman secret within our being. 
But knowledge comes to its persistent seeker and 
removes the natural self-ignorance ; it shines out like a 
long-hidden sun and lights up to our vision that self- 
being supreme beyond the dualities of this lower 
existence. The result is a perfect equality to all things 
and all persons ; and then only can we repose our works 
completely in the Brahman* 



84 


THE GITA 


19 . Even here on earth they have conquered 
the creation whose mind is established in equality ; 
the equal Brahman is faultless, therefore they live 
in the Brahman.* 

IKcll 

20. With intelligence stable, unbewildered, 
the knower of Brahman, living in the Brahman, 
neither rejoices on obtaining what is pleasant, nor 
sorrows on obtaining what is unpleasant.® 

^ 5Rl4tJT3^Rqi IK^II 

21. When the soul is no longer attached to 
the touches of outward things, then one finds the 
happiness that exists in the Self ; such a one enjoys 
an imperishable happiness, because his self is in 
Yoga, yuktUy by Yoga with the Brahman. 

^ ^ ^1^51511 mill ^ I 

^ IR^II 

^ Sin and stain then cannot be ; for we have 
overcome that creation full of desire and its works and 
reactions which belongs to the ignorance. The equal 
Brahman is faultless, beyond the confusion of good and 
evil, and living in the Brahman we too rise beyond good 
and evil; we ^act in that purity, stainlessly, with an 
equal and single purpose of fulfilling the welfare of all 
existences (see si. 25). 

® The Gita after speaking of the perfect equality of 
the Brahman-knower who has risen into the Brahman- 
consciousness, develops in nine verses that follow its 
idea of Brahmayoga and of nirvana in the Brahman. 
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22. The enjoyments bom of the touches of 
things are causes of sorrow, they have a beginning 
and an end ; therefore the sage, the man of awaken- 
ed understanding, budhah, does not place his delight 
in these. 

%iT 3^.' i# 5R: IK^II 

23. He who can bear here in the body the 
velocity of wrath and desire, is the Yogin, the 
happy man.‘ 

?T ^ iR»ii 

24. He who has the inner happiness and the 
inner ease and repose and the inner light, that 
Yogin becomes the Brahman and reaches self- 
extinction in the Brahman, brahmanirvanam.^ 


* He is not to suffer any least remnant of the 
subjection to the troubled lower nature to remain in 
the idea that the perfect release will come by a putting 
oh of the body; a perfect spiritual freedom is to be 
won here upon earth and possessed and enjoyed in the 
human life. 

* Here, very clearly. Nirvana means the extinction 
of the ego in the higher spiritual inner Self, that which 
is for ever timeless, spaceless, not bound by the chain 
of cause and effect and the changes of the world- 
mutation, self-blissful, self-illumined and for ever at 
peace. The Yogin ceases to be the ego, the little 
person limited by the mind and the body ; he becomes 
the Brahman ; he is unified in consciousness with the 
immutable divinity of the eternal Self which is imma- 
nent in his natural being. 



86 


THE GITA 


fesiisTT ?rai?JTH: mt IK'All 

25. Sages win Nirvana in the Brahman, they 
in whom the stains of sin are effaced and the knot 
of doubt is cut asunder, masters of their selves, who 
are occupied in doing good to all creatures. 

31 ^^ \PM 

26. Yatis (those who practise self-mastery by 
Yoga and austerity) who are delivered from desire 
and wrath and have gained self-mastery, for them 
Nirvana in the Brahman exists all about them, 
encompasses them, they already live in it because 
they have knowledge of the Self.' 

^^^1 i 

RIOIWI^ II? ^11 

27-28. Having put outside of himself all 
outward touches and concentrated the vision be- 

^ That is to say, to have knowledge and possession 
of the Self is to exist in Nirvana. This is clearly a 
large extension of the idea of Nirvana. This Nirvana 
is clearly compatible with world-consciousness and with 
action in the world. For the sages who possess it are 
Conscious of and in intimate relation by works with the 
divine in the mutable universe ; they are occupied with 
the good of all creatures. 
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tween the eyebrows and made equal the prana and 
the apana moving within the nostrils, having 
controlled the senses, the mind and the understand- 
ing, the sage devoted to liberation, from whom desire 
and wrath and fear have passed away, is ever 
free.* 


m IK«|| 

qg^s«ipj; 1 

29. When a man has known Me as the 
Enjoyer of sacrifice and tapasya (of all askesis and 
energisms), the mighty Lord of all the worlds, the 
Friend of all creatures, he comes by the peace.* 


' Here we have a process of Raja Yoga. The Gita 
gives this process not as the last movement of a release 
by dissolution, but only as a special means and a strong 
aid to overcome the outward-going mind. The climax 
comes in a verse that follows and is the last couplet of 
the chapter. 

® The power of the Karmayoga comes in again ; 
the knowledge of the active Brahman, the cosmic 
supersoul, is insisted on among the conditions of the 
peace of Nirvana. We get back to the great idea of 
the Gita, the idea of the Purushottama. He is the 
enjoyer of all sacrifice and of all tapasya, therefore 
shall the seeker of liberation do works as a sacrifice 
and as a tapasya; he is the lord of all the worlds, 
manifested in Nature and in these beings, therefore 
shall the liberated man still do works for the right 
government and leading on of the peoples in these 
worlds, loka-sangraha. Even when he has found one- 
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ness with the Divine in his timeless and immutable 
self, is he still capable, since he embraces the relations 
also of the play of Nature, of divine love for man 
and of love for the Divine, of bhakti. The sixth 
chapter is a full development of the idea of these 
closing verses of the fifth. 



Sixth Chapter 


2^IRVANA AND WORKS IN THE WORLD 

SRlftra: ^ m I 

« ^ ^ =wif^: ii^ii 

1. The Blessed Lord said : Whoever does 
the work to be done without resort to its fruits, he 
is the Sannyasin and the Yogin, not the man who 
lights not the sacrificial fire and does not the 
•works.* 

A snfqfq d I 

^ iiqfd ^aisi IRII 

2. What they have called renunciation 
(Sannyasa), know to be in truth Yoga, O Pandava; 
ior none becomes a Yogin who has not renounced 
the desire-will in the mind. 

«ire##4fiT I 

^1^ W{i IRII 

3. For a sage who is ascending the hill of 
Yoga, action is the cause ; for the same sage when 

‘ The Teacher emphasises — and this is very signifi- 
cant — his often repeated asseveration about the real 
essence of Sannyasa, that it is an inward, not an 
outward renunciation. 
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he has got to the top of Yoga, self-mastery is- 
the cause.’ 

5?^ f| 5T I 

il^ll 

4. When one does not get attached to the 
objects of sense or to works and has renounced all 
will of desire in the mind, then is he said to have 
ascended to the top of Yoga. 

ll'All 

5. By the self thou shouldst deliver the self,, 
thou shouldst not depress and cast down the self 
(whether by self-indulgece or suppression) ; for the 
self is the friend of the self and the self is the enemy. 

f5RT: I 

^2^ ll^ll 

6. To the man is his self a friend in whom 
the (lower) self has been conquered by the (higher) 
self, but to him who is not in possession of his 

^By doing works with a steady practice of the 
inner renunciation, the conquest of the desire-mind and 
the ego-self and the lower nature are easily accom- 
plished. But when one has got to the top, works are 
no longer the cause, but the calm of self-mastery and 
self-possession gained by works becomes the cause. 
The cause of what ? Of fixity in the self, in the 
Brahman-consciousness and of the perfect equality in> 
which the divine works of the liberated man are 
done. 
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(higher) self, the (lower) self is as if an enemy and 
it acts as an enemy.* 

SRIPrM I 

m ll^ll 

7. When one has conquered one's self and 
attained to the calm of a perfect self-mastery and 
self-possession, then is the supreme self in a man 
founded and poised (even in his outwardly con- 
scious human being) in cold and heat, pleasure 
and pain as well as in honour and dishonour.” 

3^ ||dll 

8. The Yogi, who is satisfied with self-know- 
ledge, tranquil and self-poised, master of his senses, 
regarding alike clod and stone and gold, is said to 
be in Yoga.^ 

' To master the lower self by the higher, the 
natural self by the spiritual is the way of man's 
perfection and liberation. 

The liberated man has conquered his lower self, 
reached the perfect calm in which his highest self is 
manifest to him, that higher self always concentrated 
in its own being, samahita, in Samadhi, not only in the 
trance of the inward-drawn consciousness but always, 
in the waking state of the mind as well, in exposure to 
the causes of desire and of the disturbance of calm, to 
grief and pleasure, heat and cold, honour and disgrace, 
all the dualities. This higher self is the Akshara, 
kutastha. 

'The Akshara, the higher self stands above the 
changes and the perturbations of the natural being ; 
and the Yogin is said to be in Yoga with it when he 
also is like it, kutastha^ 
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9. He who is equal in soul to friend and 
enemy and to neutral and indifferent, also to 
dinner and the saint, he excels. 



10. Let the Yogin practise continually union 
with the Self (so that that may become his normal 
consciousness) sitting apart and alone, with all 
desire and idea of possession banished from his 
mind, self-controlled in his whole being and con- 
sciousness.' 

JR; fRI I 

IK^II 

II-I2. He should set in a pure spot his firm 
seat, neither too high, nor yet too low, covered 
with a cloth, with a deer-skin, with sacred grass, 
and there seated with a concentrated mind and 
with the workings of the mental consciousness and 
Ihe senses under control, he should practise Yoga 
for self-purification. 

^ This Yoga is after all no easy thing to acquire, as 
Arjuna indeed shortly afterwards suggests, for the 
restless mind is always liable to be pulled down into 
the strong control of grief and passion and inequality. 
Therefore, it would seem, the Gita proceeds to give us 
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SRTRIRJn I 

iR: *i%€t grfi snetci m^'. ii?»ii 

13-14. Holding the body, head and neck erect, 
motionless (the posture proper to the practice of 
Rcijayoga), the vision drawn in and fixed between 
the eye-brows, not regarding the regions, the mind 
kept calm and free from fear and the vow of 
Brahmacharya observed, the whole controlled 
mentality turned to Me (the Divine), he must sit 
firm in Yoga, wholly given up to Me (so that the 
lower action of the consciousness shall be merged 
in the higher peace). 

15. Thus always putting himself in Yoga by 
control of his mind, the Yogin attains to the supreme 
peace of Nirvana which has its foundation in Me.* 

in addition to its general method of knowledge and 
works a special process of Rajayogic meditation also, a 
powerful method of practice, abhyasa, a strong way to 
the complete control of the mind and all its workings. 

^ The peace of Nirvana, though it is gained through 
the Akshara, is founded upon the being of the 
Purushottama, and that is extended, the Divine, the 
Brahman is extended too in the world of beings and, 
though transcendent of it, not imprisoned in its own 
transcendence. One has to see all things as He and live 
and act wholly in that vision ; that is the perfect fruit 
of the Yoga 
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16. Verily this Yoga is not for him who eats 
too much or sleeps too much, even as it is not for 
him who gives up sleep and food, O Arjuna. 

JTtiTt II ^^11 

17. Yoga destroys all sorrow for him in whom 
the sleep and waking, the food, the play, the 
putting forth of effort in works are all yukta} 

f^RSC: rl^I ||^<iil 

18. When all the mental consciousness is 
perfectly controlled and liberated from desire and 
remains still in the Self, then it is said, ''he is 
in Yoga/’^ 

^ This is generally interpreted as meaning that all 
should be moderate, regulated, done in fit measure, and 
that may indeed be the significance. But at any rate 
when the Yoga is attained, all this has to be yukta in 
another sense, the ordinary sense of the word every- 
where else in the Gita. In all states, in waking and in 
sleeping, in food and play and action, the Yogin will 
then be in Yoga with the Divine, and all will be done 
by him in the consciousness of the Divine as the self 
and as the All and as that which supports and contains 
his own life and his action. 

® Desire and ego and personal will and the thought 
of the mind are the motives of action only in the lower 
nature. When the ego is lost and the Yogin becomes 
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5q«ii ^tqin i 

19. Motionless like the light of a lamp in a 
•mindless place is the controlled consciousness (free 
from its restless action, shut in from its outward 
motion) of the Yogin who practises union with the 
Self. 


^ ikch 

20. That in which the mind becomes silent 
and still by the practice of Yoga; that in which 
the Self is seen within in the Self by the Self (seen, 
not as it is mistranslated falsely or partially by the 
mind and represented to us through the ego, but 
self -perceived by the Self, swaprakasha), and the 
soul is satisfied. 

^ IT %qiji axq^T: ik^ii 

21. That in which the soul knows its own true 
and exceeding bliss, which is perceived by theintelli- 

Brahman, when he lives in and is, even, a transcendent 
and universal consciousness, action comes spontaneously 
out of that, luminous knowledge higher than the mental 
thought comes out of that, a power other and mightier 
than the personal will comes out of that to do for him 
his works and bring its fruits ; personal action has 
ceased, all has been taken up into the Brahman and 
assumed by the Divine, mayi sannyasya kartnanu 
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gence and is beyond the senses, wherein established, 
it can no longer fall away from the spiritual truth 
of its being. 

q qw m qifqsF eld: I 

q 5:^1 IK^II 

22. That is the greatest of all gains and the 
treasure beside which all lose their value, wherein 
established he is not disturbed by the fieriest assault 
of mental grief. 

d qtq?i%dq. I 

^ 5?tntsfdfqTOi%r«T ||:^^ll 

23. It is the putting away of the contact with 
pain, the divorce of the mind’s marriage with grief. 
The firm winning of this inalienable spiritual bliss 
is Yoga ; it is the divine union. This Yoga is to be 
resolutely practised without yielding to any dis- 
couragement by difficulty or failure (until the 
release, until the bliss of Nirvana is secured as an 
eternal possession ) . 

qq^d: IKV|| 

5id: p:5ii 1 

siidid^ qq. q iK'^ii 

24-25. Abandoning without any exception or 
residue all the desires born of the desire-will and 
holding the senses by the mind so that they shall 
not run to all sides (after their usual disorderly 
and restless habit), one should slowly cease from 
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mental action by a buddhi held in the grasp of 
fixity, and having fixed the mind in the higher 
Self one should not think of anything at all/ 

^ IK^II 

26. Whenever the restless and unquiet mind 
goes forth, it should be controlled and brought into 
subjection in the Self. 

IR I 

5IRR5RI 

27. When the mind is thoroughly quieted, 
then there comes upon the Yogin stainless, passion- 
less, the highest bliss of the soul that has become 
the Brahman. 

28. Thus freed from stain of passion and 
putting himself constantly into Yoga, the Yogin 
easily and happily enjoys the touch of the 
Brahman which is an exceeding bliss. 

?l#5i 

’ Not only the emotive mind, the mind of desire 
and the senses, has to be stilled, but even the mental 
thought has to be stilled in the silence of the self- 
existent being. 
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29. The man whose self is in Yoga, sees the 
self in all beings and all beings in the self, he 
is equal-visioned everywhere. 

^ JIT I 

^ ^ JI spJT^qfd ll^oll 

30. He who sees Me everywhere and sees all 
in Me, to him I do not get lost, nor does he get 
lost to Me/ 

^ Hi I 

h|«TI H ^Jli HfH WWW 

31. The Yogin who has taken his stand upon 
oneness and loves Me in all beings, however and 
in all ways he lives and acts, lives and acts in Me. 

qi ^ H q^JTt HrT: |||:(I| 

^ If the Yogin dwells at all in the mutability of the 
Kshara, is there no danger of his losing all the results 
of this difficult Yoga, losing the Self and falling back into 
the mind, of the Divine losing him and the world 
getting him ? No, says the Gita (see note on si. 15). 

^ Is it not safer for the Yogin to give up life and 
activity and live in the inner Samadhi ? Should not 
that be the law, the rule of this highest spiritual 
condition? No, again; for the liberated Yogin there 
is no other law, rule, dharma than simply this, to live 
in the Divine and love the Divine and be one with all 
beings ; his freedom is an absolute and not a contin- 
gent freedom, self-existent and not dependent any longer 
on any rule of conduct, law of life or limitation of any 
kind. 
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32. He, O Arjuna, who sees with equality 
everything in the image of the self whether it be 
grief or it be happiness, him I hold to be the 
supreme Yogin.' 

33. Arjuna said: This Yoga of the nature of 
equality which has been described by Thee, O 
Madhusudana, I see no stable foundation for it 
owing to restlessness. 

ff JTd: f'or qqifsi \ 

34. Restless indeed is the mind, O Krishna ; 
it is vehement, strong and unconquerable; I deem 
it as hard to control as the wind.^ 


^ By this it is not meant at all that he himself shall 
fall from the griefless spiritual bliss, but seeing in others 
the play of the dualities which he himself has left and 
surmounted, he shall see all as himself, his self in all, 
God in all and, not disturbed or bewildered by the 
appearances of these things, moved only by them to 
help and heal, to occupy himself with the good of all 
beings, to lead men to the spiritual bliss, to work for 
the progress of the world Godwards, he shall live the 
divine life, so long as days upon earth are his portion. 

^When Arjuna realises fully the nature of the 
Yoga which he is bidden to embrace, his pragmatic 
nature accustomed to act from mental will and prefe- 
rence and desire is appalled by its difficulty and he asks 
what is the end of the soul which attempts and fails. 
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31^^ 5r^ ^ I 

3I»TI%JI 3 ^ ^ ll^’^ll 

35. The Blessed Lord said : Without doubt, 
O mighty-armed, the mind is restless and very diffi- 
cult to restrain; but, O Kaunteya, it may be 
controlled by constant practice and non-attachment. 

^ 5CIIR Jr Hfe: I 

36. By one who is not self-controlled, this 
Yoga is difficult to attain; but by the self-controlled, 
it is attainable by properly directed efforts. 

31 ^ 

awfff: I 

^sufUf iTIff f<50T ||^V9|[ 

37. Arjuna said: He who takes up Yoga with 
faith, but cannot control himself with the mind 
wandering away from Yoga, failing to attain per- 
fection in Yoga, what is his end, O Krishna? 

3wf^ ll^dll 

38. Does he not, O mighty-armed, lose both 
this life (of human activity and thought and 
emotion which it has left behind) and the Brahmic 
consciousness to which it aspires and falling from 
both perish like a dissolving cloud ? 
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39. This my doubt, O Krishna, please dispel 
completely without leaving any residue; for there 
is none else than Thyself who can destroy this 
doubt. 

jf cfra ii»oii 

40. The Blessed Lord said : O son of Pritha, 
neither in this life nor hereafter is there destruction 
for him ; never does any one who practises good, 
O beloved, come to woe. 

Rl^ eRI: I 

?5krlT ||»^|| 

41. Having attained to the world of the 
righteous and having dwelt there for immemorial 
years, he who fell from Yoga is again born in the 
house of such as are pure and glorious. 

spsiRi f ^ I 

42. Or he may be born in the family of the 
wise Yogin ; indeed such a birth is rare to obtain 
in this world. 

W'ilW 
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43. There he recovers the mental state of 
union (with the Divine) which he had formed in his 
previous life ; and with this he again endeavours 
for perfection, O joy of the Kurus. 

^ I 

||»«|| 

44. By that former practice he is irresistibly 
carried on. Even the seeker after the knowledge 
of Yoga goes beyond the range of the Vedas and 
Upanishads. 

45. But the Yogin, endeavouring with assi- 
duity, purified from sin, perfecting himself through 
many lives attains to the highest goal. 

46. The Yogin is greater than the doers 
of askesis, greater than the men of knowledge, 
greater than the men of works ; become then the 
Yogin, O Arjuna/ 


' Become the Yogin, one who seeks for and attains, 
by works and knowledge and askesis or by whatever 
other means, not even spiritual knowledge or power or 
anything else for their own sake, but the union with 
God alone ; for in that all else is contained and in that 
Jifted beyond itself to a divinest significance. 
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47. Of all Yogins he who with all his inner 
self given up to Me, for Me has love and faith, him 
I hold to be the most united with Me in Yoga.* 


‘ It is this that is the closing word of these first six 
chapters and contains in itself the seed of the rest, 
of that which still remains unspoken and is nowhere 
entirely spoken ; for it is always and remains some- 
thing of a mystery and a secret, rahasyatn, the highest 
spiritual mystery and the divine secret. 
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I. THE TWO NATURES 


qi# ^ p^?W: I 
SRRra R*TJT qf 2^1 ll^ll 


I. The Blessed Lord said : Hear, O Partha, 
how by practising Yoga with a mind attached to 
Me and with Me as ashraya (the whole basis, lodg- 
ment, point of resort of the conscious being and 
action) thou shalt know Me without any remainder 
of doubt, integrally.' 







IKII 


2. I will speak to thee without omission or 
remainder the essential knowledge, attended with 
all the comprehensive knowledge, by knowing which 
there shall be no other thing here left to be known. 


' The Divine Being is all, vasudevah sarvam, and 
therefore if he is known integrally, there is nothing else 
here left unknown, because all is that Divine Existence. 
It is only because our view here is not thus integral, 
because it rests on the dividing mind and reason and 
the separating idea of the ego, that our mental percep- 
tion of things is an ignorance. 
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3. Among thousands of men one here and 
there strives after perfection, and of those who 
strive and attain to perfection one here and there 
knows Me in all the principles of my existence. 

^13: ^ ^ I 

siffR Jr f»T5n ||^?|| 

4. The five elements (conditions of material 
heing), mind (with its various senses and organs), 
-reason, ego, this is my eightfold divided Nature.* 

I 

JifRift ^ ii'^ii 

5. This the lower. But know my other 
Nature different from this, O mighty-armed, the 
supreme which becomes the Jiva and by which 
this world is upheld."* 

^ An eightfold nature is the Sankhya description of 
Prakriti. If the Gita stopped there, it would have to 
make like the Sankhya an incurable antinomy between 
the Self and cosmic Nature which would then be only 
the Maya of the three gunas and all this cosmic 
•existence would be simply the result of this Maya ; it 
could be nothing else. But there is something else, 
there is a higher principle, a nature of spirit, para 
prakritir mama. 

®The supreme Nature is the infinite timeless 
conscious power of the self -existent Being out of which 
all existences in the cosmos are manifested and come 
out of timelessness into Time. But in order to provide 
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6. Know this to be the womb of all beings, 
I am the birth of the whole world and so too itS' 
dissolution.' 

^ Jiforii'm \m 

7. There is nothing else supreme beyond Me, 
O Dhananjaya. On Me all that is here is strung like 
pearls upon a thread.® 

a spiritual basis for this manifold universal becoming in 
the cosmos the supreme Nature formulates itself as the 
Jiva. 

' Here the supreme Soul, Purushottama, and the 
supreme Nature, Para Prakriti are identified, for it is 
evident that it is this Para Prakriti which is both the 
‘‘birth of the world and its dissolution''; they are put 
as two ways of looking at one and the same reality. 
The Spirit is the supreme Being in his infinite conscious- 
ness and the supreme Nature is the infinity of power or 
will of being of the Spirit, — it is his infinite conscious- 
ness in its inherent divine energy and its supernal divine 
action. The birth is the movement of evolution of 
this conscious Energy out of the Spirit, para prakritir 
jivabhuta, its activity in the mutable universe; the 
dissolution is the withdrawing of that activity by 
involution of the Energy into the immutable existence 
and self-gathered power of the Spirit. 

®It is the supreme nature of Spirit, the infinite 
conscious power of its being, which maintains these 
phenomenal existences in relation to each other, 
penetrates them, abides in and supports them and 
weaves them into the system of its manifestation. 
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8. I am taste in the waters, O son of Kunti, 
I am the light of sun and moon, I am pranava 
(the syllable OM) in all the Vedas, sound in ether 
and manhood in men.' 

30 ^ 3^5?T ^ I 

^ cn%5 11^,11 

9. I am pure scent in earth and energy of 
light in fire; I am life in all existences, I am the 
ascetic force of those who do askesis.* 

^ qf ^ I 

11^ oil 

This one supreme power manifests not only in all as 
the One, but in each as the Jiva, the individual 
spiritual presence ; it manifests also as the essence of 
all quality of Nature. 

^ The one original and eternal fact is the energy of 
Nature, the power and quality of being which manifests 
itself as matter to the soul through the senses. And 
what is essential in the senses, most spiritual, most 
subtle is itself stuff of that eternal quality and power. 
But energy or power of being in Nature is the Divine 
himself in his Prakriti ; each sense in its purity is there- 
fore that Prakriti, each sense is the Divine in his 
dynamic conscious force. 

*In each case it is the energy of the essential 
quality on which each of these becomings depends for 
what it has become, that is given as the characteristic 
sign indicating the presence of the divine Power in 
their nature. 
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10. Know Me to be the eternal seed of all 
-existences, O son of Pritha. I am the intelligence 
of the intelligent, the energy of the enegretic.' 

11. I am the strength of the strong devoid 
-of desire and liking. I am in beings the desire® 
which is not contrary to dharma, ,0 Lord of the 
Bharatas. 

^ ^ ?I5l«reiIWTa3 % I 

ciiNI[ II ^5 % nft 11?^!! 

^ It is not the phenomenal developments of the 
senses, of life etc., that are proper to the supreme 
Prakriti. It is the essential quality in its spiritual 
power that constitutes the swabhava. It is the force 
of spirit so manifesting, it is the light of its conscious- 
ness and the power of its energy in things revealed in a 
pure original sign that is the self-nature. That force, 
light, power is the eternal seed from which all other 
things are the developments and derivations and varia- 
bilities and plastic circumstances. 

*The desire meant here is not the desire of the 
lower nature of the gunas but the purposeful will of the 
Divine in us searching for and discovering not the 
pleasure of the lower Prakriti, but the Ananda of its own 
play and self-fulfilling ; it is the desire of the divine 
Delight of existence unrolling its own conscious force of 
action in accordance with the law of the swabhava. 
Dharma in the spiritual sense is not morality or ethics. 
Dharma, says the Gita elsewhere, is actipn governed by 
the swabhava, the essential law of one's nature. 
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12. And as for the secondary subjective 
becomings of Nature, bhavah (states of mind, 
affections of desire, movements of passion, the 
reactions of the senses, the limited and dual play 
of reason, the turns of the feeling and moral sense), 
which are sattwic, rajasic and tamasic, they are 
verily from Me, but I am not in them, it is they 
that are in Me.' 

13. By these three kinds of becoming which 
are of the nature of the gunas, this whole world is 
bewildered and does not recognise Me supreme 
beyond them and imperishable.* 

^ The true and supreme spiritual nature of the 
Divine is not imprisoned there ; they are only pheno^ 
mena in his being created out of it by the action of the 
ego and the ignorance. The workings of the gunas are 
only the superficial unstable becomings of reason, mind, 
sense, ego, life and matter ; but swahhava is a funda- 
mental truth of the Becoming. The soul or Jiva 
involved here in the shackled, poor and inferior play 
of the phenomenal qualities, if he would escape from it 
and be divine and perfect, must by resort to the pure 
action of his essential quality of swahhava go back to 
that higher law of his own being in which he can 
discover the will, the power, the dynamic principle, the 
highest workings of his divine nature. 

^ The lower nature of the three gunas which creates a 
false view of things and imparts to them an inferior cha- 
racter is a Maya, a power of illusion, by which it is not 
meant that it is all non-existent or deals with unrealities, 
but that it bewilders our knowledge, creates false 
values, envelops us in ego,%ientality, sense, pliysicality,. 
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14. This is ray divine Maya of the gunas and 
it is hard to overcome; those cross beyond it who 
approach Me.* 


II. THE SYNTHESIS OF DEVOTION AND 
KNOWLEDGE 


^il qq€|^ I 

3115? ll^'^ll 

15. The evihdoers attain not to Me, souls 
bewildered, low in the human scale; for their know- 


limited intelligence and there conceals from us the 
Divine that we are, the infinite and imperishable spirit. 
If we could see that the Divine is the real truth oi our 
existence, all else would change to our vision, assume 
its true character and our life and action acquire the 
divine values and move in the law of the divine nature. 

^ It is a cosmic veil which the Godhead has spun 
around our understanding ; Brahma, Vishnu and Rudra 
have woven its complex threads ; the Shakti, the 
Supreme Nature is there at its base and is hidden in 
its every tissue. We have to work out this web in 
ourselves and turn through it and from it leaving it 
behind us when its use is finished, turn from the gods 
to the original and supreme Godhead in whom we 
shall discover at the same time the last sense of the 
gods and their works and the inmost spiritual verities 
.of our own imperishable existence. 
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ledge is reft away from them by Maya and they 
resort to the nature of being of the Asura/ 

1 6. Among the virtuous ones who turn to- 
wards Me (the Divine) with devotion, O Arjuna, 
there are four kinds of bhaktas ; the suffering, the 
seeker for good in the world, the seeker for know- 
ledge, and those who adore Me with knowledge, O 
Lord of the Bharatas.'^ 

e HR \\\^\\ 

^The evil-doer cannot attain to the Supreme, be- 
cause he is for ever trying to satisfy the idol ego on 
the lowest scale of human nature ; his real God is this 
•ego. Sin is the working of the lower nature for the 
•crude satisfaction of its own ignorant, dull or violent 
rajasic and tamasic propensities in revolt against any 
high self-control and self-mastery of the nature by the 
spirit. The Purusha, the soul within us which assents in 
Nature to the var^dng impulse of the gunas, has to 
give its sanction to that sattwic impulse and that 
sattwic will and temperament in our being which seeks 
after a right rule of action and a liarmonious light of 
knowledge. Man has first of all to become ethical, 
sukriti, and then to rise to heights beyond any mere 
ethical rule of living, to the light, largeness and power 
of the spiritual nature, where he gets beyond the grasp 
of the dualities and its delusion. 

® Self-knowledge, equality, impersonality are the 
first necessities, as we have already seen, and that is 
the way of reconciliation between knowledge and 
works, between spirituality and activity. But the 
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17. Of these the knower, who is ever in 
constant union with the Divine, whose bhakti i& 
all concentrated on Him, is the best ; he loves Me 
perfectly and is my beloved.' 

3^n[l: .9# fljft ^ I 

18. Noble are all these without exception,, 
but the knower is verily my self; for as his highest 
goal he accepts Me, the Purushottama, with whom, 
he is in union." 

« *TfRm ||^^|| 

19. At the end of many births the man of 
knowledge attains to Me. Very rare is the great 
soul who knows that Vasudeva, the omnipresent 
Being, is all that is. 


Gita now lays down another and greater necessity for 
the Karmayogin who has unified his Yoga of works 
with the Yoga of knowledge. Not knowledge and 
works alone are demanded of him now, but bhakti also, 
devotion to the Divine, love and adoration and the 
soul’s desire of the Highest. 

* This single devotion is his whole law of living 
and he has gone beyond all creeds of religious belief, 
rules of conduct, personal aims of life. 

^ His is the divine birth in the supreme Nature, 
integral in being, completed in will, absolute in love, 
perfected in knowledge. In him the Jiva’s cosmic 
existence is justified because it has exceeded itself and 
so found its own whole and highest truth of being. 
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20. Men are led away by various outer 
desires which take from them the working of the 
inner knowledge; they resort to other godheads 
and they set up this or that rule, which satisfies 
the need of their nature. 

^ ^ ^ I 

m «i^f iR^ii 

21 . Whatever form of Me any devotee with 
faith desires to worship, I make that faith of his 
firm and undeviating/ 

^ ^IK^II 

22. He endowed with that faith worships 
that form ; and by the force of that faith in his 
cult and worship he gets his desires, it is I myself 
who (in that form) give these fruits.^ 

' These forms are after all a certain kind of mani- 
festation through which the imperfect human intelli- 
gence can touch him, these desires are first means by 
which our souls turn towards him ; nor is any devotion 
worthless or ineflective, whatever its limitations. It 
has the one grand necessity, faith. 

® So far as there is a spiritual attainment by this 
way, it is only to the gods ; it is only the Divine in 
formations of mutable nature and as the giver of her 
results that they realise. But those who adore the 
transcendent and integral Godhead embrace all this 

R 
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23. But these fruits are temporary, sought 
after by those who are of petty intelligence and 
unformed reason. To the gods go the worshippers 
of the gods, but my devotees come to Me. 

ir«ii 

24. Petty minds think of Me, the unmanifest, 
as being limited by manifestation, because they 
know not my supreme nature of being, imperish- 
able, most perfect. 

jj^sq qifqsjRifq IKMl 

25. Nor am I revealed to all, enveloped in 
my Yogamaya ; this bewildered world knows Me 
not, the unborn, the imperishable.* 

=4 qf 3 q \R\\\ 

and transform it all, exalt the gods to their highest. 
Nature to her summits, and go beyond them to the 
very Godhead, realise and attain to the Transcendent. 

• If after thus bewildering them with his workings 
in Nature, he were not to meet them in these at all, 
there would be no divine hop>e for man or for any soul 
in Maya. Therefore according to their nature, as they 
approach him, he accepts their bhakti and answers to 
it with the reply of divine love and compassion. 
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26. I know all past and all present and future 
existences, O Arjuna, but Me none yet knows. 

iiR^ii 

27. By the delusion of the dualities which 
arises from wish and disliking, O Bharata, all 
existences in the creation are led into bewilder- 
ment.^ 

^ Jit IK^Il 

28. But those men of virtuous deeds, in 
whom sin is come to an end, they, freed from the 
delusion of the dualities, worship Me, steadfast in 
the vow of self-consecration.^ 

* We have now set before us three interdependent 
movements of our release out of the normal nature and 
our growth into the divine and spiritual being. It is 
the ignorance, the egoism wiiich fails to see and lay 
hold on the Divine everywhere, because it sees only 
the dualities of Nature and is constantly occupied with 
its own separate personality and its seekings and 
siirinkings. For escape from this circle the first neces- 
sity in our works is to get clear of the sin ol the vital 
ego, the lire of passion, tlie tumult of desire of tlie 
rajasic nature, and this has to be done by the steady- 
ing sattwic impulse of the ethical being. 

"When one is growing into the sattwic nature, it 
is neeessary to rise above the dualities and to become 
impersonal, equal, one self with the Immutable, one 
self witii all existences This process of growing into 
the spirit completes our purificition But while this 
is being done, while the soul is enlarging into self- 
knowledge, it has al.so to increase in devotion. Equal- 
ity and vision of unity once perfectly gained, a supreme 
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29. Those who have resort to Me as their 
refuge, those who turn to Me in their spiritual effort 
towards release from age and death (from the 
mortal being and its limitations) , come to know 
that Brahman and all the integrality of the spiri- 
tual nature and the entirety of Karma/ 

^ jrf ^ 11^ oil 

4tiT5n« 

30. Because they know Me and know at the 
same time the material and the divine nature of 
being and the truth of the Master of sacrifice, they 
keep knowledge of Me also in the critical moment 
of their departure from physical existence and have 
at that moment their whole consciousness in union 
with Me (the Purushottama)/ 

bhakti, an all-embracing devotion to the Divine, be- 
comes the whole and the sole law of the being. All 
other law of conduct merges into that surrender, sarva- 
dharman parityajya. 

‘ The knowledge of the Purushottama, the Gita 
says in effect, is the perfect knowledge of the Brahman. 

* Therefore they attain to Me. No longer bound 
to the mortal existence, they reach the very highest 
status of the Divine quite as effectively as those who 
lose their separate personality in the impersonal and 
immutable Brahman. Thus the Gita closes this 
imnort^nt anH decisive seventh chapter. 
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THE SUPREME DIVINE 

T% f4> w>A 3^gji I 

1% ll^ll 

1. Arjuna said: What is tad brahman, what 
adhyatma, what karma, O Purushottama ? And 
what is declared to be adhibhnta, what is called 
adhidaiva ? 

w.n i 

||^ll 

2. What is adhiyajna in this body, O Madhu- 
sudhana? And how, in the critical moment of 
departure from physical existence, art Thou to be 
known by the self-controlled? 

ll^ll 

3. The Blessed Lord said: The Akshara is 
the supreme Brahman; swabhava is called adhyatma ; 
Karma is the name given to the creative movement, 
’oisa;rga, which brings into existence all beings and 
their subjective and objective states. 
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4. Adhibhuta is ksharabhava, adhidaiva is the 
Parusha; I myself am the Lord of sacrifice, 
adhiyajna, here in the body, O best of embodied 
beings/ 

21: ^ 2TI§ \\^\\ 

‘ Here we find the universal principles enumerated 
in two slokas. By that Brahman, a phrase which in 
the Upanishads is more than once used for the self- 
existent as opposed to the phenomenal being, the Gita 
intends, it appears, the immutable self-existence which 
is the highest self-expression of the Divine and on 
whose unalterable eternity all the rest, all that moves 
and evolves, is founded, aksharam paramam. By 
adhyatma it means swabhava, the spiritual way and 
law of being of the soul in the supreme Nature. 
Karma, it says, is the name given to the creative 
impulse and energy, visarga, which looses out things 
from this first essential self-becoming, this swabhava, 
and effects, creates, works out under its influence the 
cosmic becoming of existences in Prakriti. By adhi- 
ohuta is to be understood all the result of mutable 
becoming, ksharo hhava. By adhidaiva is intended 
the Purusha, the soul in Nature, the subjective being 
who observes and enjoys as the object of his conscious- 
ness all that is this mutable becoming of his essential 
existence worked out here by Karma in Nature. By 
adhiyajna, the Lord of works and sacrifice, I mean, 
says Krishna, myself, the divine, the Godhead, the 
Purushottama here secret in the body of all these 
embodied existences. All that is, therefore, falls within 
this formnla 
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. 5. Whoever leaves his body and departs 
remembering Me at his time of end, comes to my 
hhava (that of the Purushottama, my status of 
being) ; there is no doubt of that.* 

^ ^ I 

3 rirrlfe ||^|| 

6. Whosoever at the end abandons the body, 
thinking upon any form of being, to that form he 
attains, O Kaunteya, into which the soul was at each 
moment growing inwardly during the physical life.® 


‘ The thought of the Gita here is not on a par 
with the indulgences and facilities of popular religion ; 
it has nothing in common with the crude fancies that 
make the absolution and last unction of the priest an 
edifying “Christian"' death after an unedifyiug, profane 
life or the precaution or accident of a death in sacred 
Benares or holy Ganges a sufficient machinery of 
salvation. The divine subjective becoming on which 
the mind has to be fixed firmly in the moment of the 
physical death, must have been one into which the 
soul was at each moment growing inwardly during the 
physical life. 

•Man, born into the world, revolves between 
world and world in the action of Prakriti and Karma. 
Purusha in Prakriti is his formula : what the soul in 
him thinks, contemplates and acts, that always he 
becomes. All that he had been, determined his present 
birth ; and all that he is, thinks, does in this life up to 
the moment of his death, determines what he will 
become in the worlds beyond and in lives yet to be. 
If birth is a becoming, death also is a becoming, not 
by any means a cessation. The body is abandoned 
but the soul goes on its way. 
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7. Therefore at all times remember Me and 
fight ; for if thy mind and thy understanding are 
always fixed on and given up to Me, to Me thou 
shalt surely come. . 

w IKII 

8. For it is by thinking always of him with 
a consciousness united with him in an undeviating 
yoga of constant practice that one comes to the 
divine and supreme Purusha, O Part ha. ‘ 


^ If we have become in our consciousness one self 
with all, one self which is always to our thought the 
Divine, and even our eyes and our other senses see and 
sense the Divine Being everywhere so that it is impos- 
sible for us at any time at all to feel or think of any- 
thing as that merely which the unenlightened sense 
perceives, but only as the Godhead at once concealed 
and manifested in that form, and if our will is one in 
consciousness with a supreme will and every act of 
will, of mind, of body is felt to come from it, to be its 
movement, instinct with it or identical, then what the 
Gita demands can be integrally done The remem- 
brance of the Divine Being becomes no longer an 
intermittent act of the mind, but the natural condition 
of our activities and in a way the very substance of the 
consciousness. The Jiva has become possessed of 
its right and natural^ its spiritual relation to the 
Purushottama and all our life is a Yoga, an accom- 
plished and yet an eternally self-accomplishing 
oneness. 
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9-10. This supreme Self is the Seer, the 
Ancient of Days, subtler than the subtle and (in his 
eternal self-vision and wisdom) the Master and 
Ruler of all existence who sets in their place in his 
being all things that are ; his form is unthinkable, 
he is refulgent as the sun beyond the darkness; he 
who thinketh upon this Purusha in the time of 
departure, with motionless mind, a soul armed with 
the strength of Yoga, a union with God in bhakti 
and the life-force entirely drawn up and set between 
the brows in the seat of mystic vision, he attains 
to this supreme divine Purusha/ 

#RinT: I 

^1% 11^ ^11 

* We arrive here at the first description of this 
supreme F^urusha, — the Godhead who is even more and 
greater than the Immutable and to whom the Gita 
gives subsequently the name of Purushottama. He 
too in his timeless eternity is immutable far beyond 
all this manifestation and here in Time there dawn on 
us only faint glimpses of his being conveyed through 
many varied symbols and disguises, avyakio akshara. 
The union by love is not here superseded by the 
featureless unification through knowledge, it remains 

to the end p n-art of fnrrp of thp Vo<yp 
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II. This supreme Soul is the immutable self- 
existent Brahman of whom the Veda-knowers 
speak, and this is that into which the doers of 
askesis enter when they have passed beyond tiie 
affections of the mind of mortality and for the 
desire of which they practise the control of the 
bodily passions ; that status I will declare to thee 
with brevity.' 

ff? I 

ll^^ll 

12-13. All the doors of the senses closed, the 
mind shut in into the heart, the life-force taken up 
out of its diffused movement into the head, the 
intelligence concentrated in the utterance of the 
sacred syllable OM and its conceptive thought in 
the remembrance of the supreme Godhead, he who 
goes forth, abandoning the body, he attains to the 
highest status.^ 


'That eternal reality is the highest step, place, 
foothold of being (padam ) ; therefore is it the 
supreme goal of the soul's movement in Time, irself 
no movement but a status original, sempiternal and 
supreme, paramam sihanam adyam. 

* This is the established Yogic way of going, a last 
offering up of the whole being to the Eternal, the 
Transcendent. But still that is only a process ; the 
essential condition is the constant undeviating memory 
of the Divine in life, even in action and battle, and the 
turning of the whole act of living into an uninterrupted 
Yoga, nitya-yoga. 
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3fJF?%rTI: ^ m ^c?RI: I 

^If g55»T: qi^ mfiiR: ||^»|| 

14. He who continually remembers Me, think- 
ing of none else, the Yogin, O Partha, who is in 
constant union with Me, finds Me easy to attain. 

JTfRflR: mm m: ii^'aii 

15. Having come to Me, these great souls 
come not again to birth, this transient and painful 
condition ot our mortal being; they reach the 
highest perfection. 

ih. The highest heavens of the cosmic plan 
are subject to a return to rebirth, but, O Kaunteya, 
there is no rebirth imposed on the soul that comes 
to Me (the Purushottama), 

* Whatever fruit can be had from the aspiration 
of knowledge to the indehnable Brahman, is acquired 
also by this other and comprehensive aspiration 
through knowledge, works and love to the self-existent 
Godhead who is the Master of works and the Friend 
of mankind and of all beings. To know him so and so 
to seek him does not bind to rebirth or to the chain of 
Karma ; the soul can satisfy its desire to escap>e per- 
manently from the transient and painful condition of 
our mortal being. 



124 


THE GITA 


17. Those who know the day of Brahma, a 
thousand ages (Yugas) in duration, and the night, 
a thousand ages in ending, they are the knowers of 
day and night. 

18. At the coming of the Day all manifesta- 
tions are born into being out of the unmanifest, at 
the coming of the Night all vanish or are dissolved 
into it. 

^ I 

19. This multitude of existences helplessly 
comes into the becoming again and again, is dis- 
solved at the coming of the Night, O Partha, and 
is born into being at the coming of the Day. 

5?: e ^ IK oil 

20. But this unmanifest is not the original 
divinity of the Being; there is another status of his 
existence, a supracosmic unmanifest beyond this 
cosmic non-manifestation, (which is eternally self- 
seated, is not an opposite of this cosmic status of 
manifestation but far above and unlike it, change- 
less, eternal), not forced to perish with the perishing 
of all these existences. 

a nicq h w 11? >11 
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21. He is called the unmanifest immutable, 
him they speak of as the supreme soul and status, 
and those who attain to him return not ; that is my 
supreme place of being/ 

3^: e q?: wm I 

^ \R\\\ 

22 . But that supreme Purusha has to be won 
by a bhakti which turns to him alone in whom all 
beings exist and by whom all this world has been 
extended in space.’ 

spiral a qsra ir^ii 

* It might seem that the proper way to reach this 
eternally unmanifested Being is to get rid of all that 
we have become in the manifestation, not to carry up 
to it our whole inner consciousness in a combined 
concentration of the mind's knowledge, the heart’s 
love, the Yogic will, the vital life-force. Especially, 
bhakti seems inapplicable to the Absolute who is void 
of every relation, avyavaharya. But the Gita insists 
in the next sloka that although this condition is 
supracosmic and although it is eternally unmanifest, 
still that supreme Purusha has to be won by bhakti. 

’ In other words, the supreme Purusha is not an 
entirely relationless Absolute aloof from our illusions, 
but he is the Seer, Creator and Ruler of the worlds, and 
it is by knowing and by loving Him as the One and 
the All that we ought by a union with him of our 
whole conscious being in all things, all energies, all 
actions to^ek the supreme (ponsummation, the perfect 
perfectioi:#the absolute release. 
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23. That time wherein departing Yogins do 
not return, and also that wherein departing they 
return, that time shall I declare to thee, O foremost 
of the Bharatas. 

cR R^lldl m 5RI: ||5^?|| 

pOT: I 

ir’aii 

24-25. Fire and light and smoke or mist, the 
day and the night, the bright fortnight of the lunar 
month and the dark, the northern solstice and the 
southern, these are the opposites. By the first in each 
pair the knowers of the Brahman go to the Brah- 
man ; but by the second the Yogin reaches the “lunar 
light’’ and returns subsequently to human birth. 

ddt SUTd: I 

3d: IRS^Il 

26. These are the bright and the dark paths 
(called the path of the gods and the path of the 
fathers in the Upanishads) ; by the one he departs 
who does not return, by the other he who returns 
again.* 

' Whatever ps3/cho phys'cal fact or else symbolism 
lliere may be behind this notion, — it comes down from 
the age of the mystics who saw in every physical 
tiling an effective symbol of the psychological and 
who traced everywhere an interaction and a sort ot 
identity of the outward with the inward, light and 
knowledge, the fiery principle and the spiritual energy, 
— we need observe only the turn by which the Gita 
closes the passage : “Therefore at all times be in Yoga/' 
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^ ^ qi^ q;«R 1 

IK^II 

27. The Yogin who knows them is not miskd 
into any error, therefore at all times be in Yoga, 
O Arjuna. 

^^3 

«ftfcon^g^r't gwmqtsHqw: 1 

28. The fruit of meritorious deeds declared in 
the Vedas, sacrifices, austerities and charitable gifts, 
the Yogin passes all these by having known this 
and attains to the supreme and sempiternal status. 



Ninth Chapter 


WORKS, DEVOTION AND KNOWLEDGE 

^^SgiTlcI II ^11 

1. The Blessed Lord said: What I am going 
to tell thee, the uncarping, is the most secret thing 
of all, the essential knowledge attended with all the 
comprehensive knowledge, by knowing which thou 
shaft be released from evil/ 

IKII 

2. This is the king-knowledge, the king-secret 
(the wisdom of all wisdoms, the secret of all secrets), 
it is a puie and supreme light which one can verify 

* The Teacher is going to open the mind of Arjun^i 
to the knowledge and sight of the integral Divinity 
and lead up to the vision of the eleventh book, by 
which the warrior of Kurukshetra becomes conscious 
of the author and upholder of his being and action and 
mission, the Godhead in man and the world. Arjuna 
is to become aware of himself as existing only in God 
and as acting only by the power within him, his 
workings only an instrumentality of the divine action, 
his egoistic consciousness only a veil and to his ignor- 
ance a misrepresentation of the real being within him 
which is an immortal spark and portion of the supreme 
Godhead. 
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by direct spiritual experience, it is the right and 
just knowledge, the very law of being. It is easy 
to practise and imperishable. 

aTJHMf JIT Ii^|| 

3. (But faith is necessary). The soul that 
fails to get faith in the higher truth and law, O 
Parantapa, not attaining to Me, must return into 
the path of ordinary mortal living (subject to death 
and error and evil).* 

^ M iivii 

4. By Me, all this universe has been extended 
in the ineffable mj^stery of my being ; all existences 
are situated in Me, not I in them.® 

' It cannot grow into the Godhead which it denies. 
For this is a truth which has to be lived, — and lived 
in the soul's growing light, not argued in the mind's 
darkness. 

The reason why the practice of this Yoga be- 
comes possible and eas}^ is that in doing it we give up 
the whole working of all that we naturally are into the 
hands of the Godhead secret within our present limit- 
ed nature. That inner divine Purusha works out the 
divine birth in us progressively, simply, infallibly, by 
taking up our being into his and b}" filling it with his 
own knowledge and power ; he lays hands on our 
obscure ignorant nature and transforms it into his own 
light and wideness. 

®The supreme and integral secret is the mystery 
of the transcendent Godhead who is all and everywhere, 
yet so much greater and other than the universe and 

9 
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^ ^^m Il'All 

5, And yet all existences are not situated in 
Me, behold my divine Yoga; my self is that which 
supports all beings and constitutes their existence 
but does not dwell in them.' 

^ 3 : I 

JR^rqt?3q«IR2T ll^ll 

6. It is as the great, the all-pervading aerial 
principle dwells in the etheric that all existences 
dwell in Me, that is how you have to conceive of it.' 

si^fd 2|lf^ I 

spvnlt ||VS|| 

all its forms that nothing here contains him, nothing 
expresses him really, and no language which is borrow- 
ed from the appearances of things in space and time 
and their relations can suggest the truth of his unima- 
ginable being. The consequent law of our perfection is 
an adoration by our whole nature and its seif-surrender 
to its divine source and possessor. 

* There is a Yoga of divine Power, by which the 
Supreme creates phenomena of himself in a spiritual, 
not a material, self-formulation of his extended infinity, 
an extension of which the material is only an image. 

* The Self does not dwell in all these existences or 
in any of them ; that is to say, he is not contained by 
3^ny, — just as the ether here is not contained in any 
form, though all torms are derived ultimately from 
the ether. But still in the movement also is the 
Divine ; he dwells in the many as the Lord in each 
being. Both these relations are true of him at one 
and the same time. 
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7. All existences, O Kaunteya, return into my 
divine Nature (out of her action into her immobility 
and silence) in the lapse of the cycle ; at the 
beginning of the cycle again I loose them forth. 

siffd telPl JJf: I 

iKii 

8. Leaning — pressing down upon my own 
Nature (Prakriti) I create (loose forth into various 
being) all this multitude of existences, all helplessly 
subject to the control of Nature/ 

nr difJI I 

1 1 ^11 

9. Nor do these works bind Me, O Dhanan- 
jaya, for I am seated as if indifferent above, 
unattached to those actions.’ 

qffd: ^ I 

l^qi^ 5 Nlf|rqf^q^^ ||^o|| 

'Ignorant, the Jiva is subject to her cyclic whirl, 
not master of itself, but dominated by her ; only by 
return to the divine consciousness can it attain to 
mastery and freedom. 

* If in his power he accompanies Nature and causes 
all her workings, he is outside it too, as if one seated 
above her universal action in the supracosmic mastery, 
not attached to her by any involving and mastering 
desire and not therefore bound by her works, because 
he infinitely exceeds them and precedes them, is the 
«ame before, during and after all their procession in 
the cycles of Time. 
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10. I am the presiding control of my owm 
action of Natui'e, (not a spirit born in her, but) the 
creative spirit who causes her to produce all that 
appears in the manifestation. Because of this, O 
Kaunteya, the world proceeds in cycles. 

11. Deluded minds despise me lodged in the 
human body because they know not my supreme 
nature of being, Lord of all existences.' 

f^l; I1^5jl 

12. All their hope, action, knowledge are vain 
things (when judged by the Divine and eternal 
standard) ; they dwell in the Rakshasic and Asuric 
nature which deludes the will and the intelli- 
gence.^ 

I 

’ Mortal mind is bewildered by its ignorant reli- 
ance upon veils and appearances ; it sees only the 
outw^ard human body, human mind, human way of 
living and catches no liberating glimpse of the Divi- 
nity who is lodged in the creature. It ignores the 
divinity within itself and cannot see it in other men, 
and even though the Divine manifest himself in huma- 
nity as Avatar and Vihhuti, it is still blind and ignores 
or despises the veiled Godhead. 

‘ Those who have given themselves up too entirel\' 
to the outward drive of the mentality, fall into the 
hands of the lower nature, cling to it and make it their 
foundation. 



NINtH CHAPTER 


133 


»?T qi^ tif I 

13. The great“Souled, O Partha, who dwell in 
the divine nature know Me (the Godhead lodged in 
human body) as the Imperishable from whom all 
existences originate and so knowing they turn to 
Me with a sole and entire love/ 

qi I 

m n^vii 

14. Always adoring Me, steadfast in spiritual 
endeavour, bowing down to Me with devotion, they 
worship Me ever in Yoga.” 

=qicq;^ qigqw^ i 
gqq^q q^qi ll^'^ii 

‘ The great-souled, who open themselves to the 
light and largeness of the divine nature of which man 
is capable, are alone on the path narrow in the begin- 
ning, inexpressibly wide in the end that leads to libera- 
tion and perfection. The growth of the god in man is 
man’s proper business ; the steadfast turning of this 
lower Asuric and Rakshasic into the divine nature is 
the carefully hidden meaning of human life. 

® All the long stress of the inner self to break out- 
ward becomes a form now of spiritual endeavour and 
aspiration to possess the Divine in the soul and realise 
the Divine in the nature. All life becomes a constant 
Yoga and unification of that Divine and this human 
spirit. This is the manner of the integral devotion; 
it creates a single uplifting of our whole being and 
nature through sacrifice by the dedicated heart to the 
eternal Purushottama. 
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15. Others also seek Me out by the sacrifice 
of knowledge and worship Me in my oneness and 
in every separate being and in all my million 
universal faces (fronting them in the world and its 
creatures).' 


I 




16. I the ritual action ; I the sacrifice, I the 
food-oblation, I the fire-giving herb, the mantra I, 
I also the butter, I the flame, the offering I/^ 




' This knowledge becomes easily an adoration, a 
large devotion, a vast self-giving because it is the know- 
ledge of a Spirit, the contact of a Being, the embrace 
of a supreme and universal Soul which claims all that 
we are even as it lavishes on us when we approach it 
all the treasures of its endless delight of existence. 

^ The way of works too turns into an adoration 
and a devotion of self-giving because it is an entire 
sacrifice of all our will and its activities to the one 
Purushottama. The outward Vedic rite is a powerful 
symbol, effective for a slighter though still a heaven- 
ward purpose ; but the real sacrifice is that inner 
oblation in which the Divine All becomes himself the 
ritual action, the sacrifice and every single circum- 
stance of the sacrifice. The flame is the Godward will 
and that will is God himself within us. All that has 
been received from him is given up to the service and 
the worship of its own Reality, its own Supreme Truth 
and Origin. 
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17. I the Father of this world, the Mother, 
the Ordainer, the first Creator, the object of 
Knowledge, the sacred syllable OM and also the 
Rik, Sama and Yajur (Vedas). 

im: ||^</|| 

18. I the path and goal, the upholder, the 
master, the witness, the house and country, the 
refuge, the benignant friend ; I the birth and status 
and destruction of apparent existence, I the 
imperishable seed of all and their eternal resting- 
place. 

19. 1 give heat, I withhold and send forth 
the rain ; immortality and also death, existent and 
non-existent am I, O Arjuna. 

etFR: (Jdqiqi: 

20. The knowers of the triple Veda, whO' 
drink the soma-wine, purify themselves from sin, 
worshipping Me with sacrifice, pray of Me the way 
to heaven ; they ascending to the heavenly worlds 
by their righteousness enjoy in paradise the divine 
feasts of the gods. 
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5pftvipJij3qq5n 

iFniM 3*1?^ li^^ll 

21. They, having enjoyed heavenly worlds of 
larger felicities, the reward of their good deeds 
exhausted, return to mortal existence. Resdrting 
to the virtues enjoined by the three Vedas, seeking 
thet [satisfaction of desire, they follow the cycle of 
birth and death.' 

3R;^nf^?ci2p^ *TT ^ m: i 

22 To those men who worship Me making Me 
alone the whole object of their thought, to those 


* This firm belief in a Beyond and this seeking of 
a diviner world secures to the soul in its passing the 
strength to attain to the joys of heaven on which its 
faith and seeking were centred : but the return to 
mortal existence imposes itself because the true aim of 
that existence has not been found and realised. Here 
and not elsewhere the highest Godhead has to be found, 
the soul's divine nature developed out of the imperfect 
physical human nature and through unity with God 
and man and universe the whole large truth of being 
discovered and lived and made visibly wonderful. 
That completes the long cycle of our becoming and 
admits us to a supreme result ; that is the opportunity 
given to the soul by the human birth and, until that is 
accomplished, it cannot cease. 
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•constantly iii Yoga with Me, I spontaneously bring 
•every good.* ' 

^sfq JTl^ ||:^^|1 

23. Even those who sacrifice to other god- 
Iheads with devotion and faith, they also sacrifice 
to Me, O son of Kunti, though not according to^ 
the true law. 

3if f| WT ^ 51^51 ^ 1 

IT i ^ 1K«|1 

24. It is I myself who am the enjoyer and 
ine Lord of all sacrifices, but they do not know Me 
an the true principles and hence they fall. 

#i2ii infer ngife^sfq nin; ir’-mi 

25. They who worship the gods go to the gods, 
to the (divinised) Ancestors go the Ancestor-wor- 
shippers, to elemental spirits go those who sacrifice 


^ To see nothing but the Divine, to be at every 
moment in union with him, to love him in all crea- 
tures and have the delight of him in all things is the 
whole condition of the spiritual existence of the God- 
lover. His God-vision does not divorce him from life, 
nor does he miss anything of the fulness of life ; for 
God himself becomes the spontaneous bringer to him 
-of every good and of all his inner and outer getting 
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to elemental spirits; but my worshippers come- 
to Me.' 


3^ <153 ^ I 

26. He who offers to Me with devotion a 
leaf, a flower, a fruit, a cup of water, that offering 
of love from the striving soul is acceptable to Me.* 

Ji^fq 1 

2igq9i^ \R^\\ 

27. Whatever thou doest, whatever thou 
enjoyest, whatever thou sacrificest, whatever thou 
givest, whatever energy of tapasya, of the soul’s 
will or effort, thou puttest forth, make it an offer- 
ing unto Me. 


^ An entire seeing of the Divine is the condition of 
an entire conscious self-surrender ; the rest attains to * 
things that are incomplete and partial and has to fall 
back from them and return to enlarge itself in a 
greater seeking and wider God-experience. This abso- 
lute self-giving, this one-minded surrender is the 
devotion which the Gita makes the crown of its 
synthesis. All action and effort are by this devotion 
turned into an offering to the supreme and universal 
Godhead. 

® Here the least, the slightest circumstance of life 
the most insignificant gift out of oneself or what one 
has, the smallest action assumes a divine significance 
and it becomes an acceptable offering to the Godhead 
who makes it a means for his possession of the soul 
and life of the God-lover. 
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\M\ 

28 . Thus shalt thou be liberated from good 
and evil results which constitute the bonds of 
action; with thy soul in union with the Divine 
through renunciation, thou shalt become free and 
attain to Me. 

ft l^s^tsfe ^ I 

2g. I (the Eternal Inhabitant) am equal in all 
existences, none is dear to Me, none hated; yet 
those who turn to Me with love and devotion, they 
are in Me and I also in them/ 

3 ifq I 

30. If even a man of very evil conduct turns 
to Me with a sole and entire love, he must be 
regarded as a saint, for the settled wdl of endeavour 
in him is a right and complete will. 

^ All at last equally come to him through their 
circlings in the Ignorance. But it is only this perfect 
adoration that can make this indwelling of God in man 
and man in God a conscious thing and an engrossing 
and perfect union. Love of the Highest and a total 
sell-surrender are the straight and swift way to this 
divine oneness. 
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31. Swiftly he becomes a soul of righteousness 
and obtjains eternal peace. This is my word of 
promise, O Arjuna, that he who loves Me shall not 
perish.' 

32. Those who take refuge with Me, O Partha, 
though outcastes, born from a womb of sin, women, 
Vaishyas, even Shudras, they also attain to the 
highest goal. 

psjfwJTi: i^rur I 

\\\\\\ 

‘ A will of entire self-giving opens wide all the gates 
of the spirit and brings in response an entire descent 
and self-giving of the Godhead to the human being, 
and that at once reshapes and assimilates everything 
in us to the law of the divine existence by a rapid 
transformation of the lower into the spiritual nature. 
The will of self-giving forces away by its power the 
veil between God and man ; it annuls every error and 
annihilates every obstacle. Those who aspire in their 
human strength by effort of knowledge or effort of 
virtue or effort of laborious self-discipline, grow with 
much anxious difficulty towards the Eternal ; but 
when the soul gives up its ego and its works to the 
Divine, God himself comes to us and takes up our 
burden. To the ignorant he brings the light of the 
divine knowledge, to the feeble the power of the divine 
will, to the sinner the liberation of the divine purity, 
to the suffering the infinite spiritual joy and Ananda. 
Their weakness and the stumblings of their human 
strength make no difference. 
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33. How much rather then holy Brahmins 
and devoted king-sages; thou who hast come to 
this transient and unhappy world, love and turn 
to Me. 


JTWROT: ||^8|| 

?I5l%IRI5T5IRtilT JlIJT^JTtSan^T: I 

34. Become my-minded, my lover and adorer, 
a sacrificer to Me, bow thyself to Me, thus united 
with Me in the Self thou shalt come to Me, having 
Me as thy supreme goal.' 


' This is the Gita's teaching of divine love and 
devotion, in which knowledge, works and the heart’s 
longing become one in a supreme unification, a merging 
of all their divergences, an intertwining of all their, 
threads, a high fusion, a wide identifying movement. 
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I. THE SUPREME WORD OF THE GITA 

2l%st 4t5WinTFI 11^11 

1. The Blessed Lord said ; Again, O mighty- 
armed, hearken to my supreme word, that I will 
speak to thee from my will for thy soul’s good, now 
that thy heart is taking delight in Me.‘ 

51 ^ sw4 51 I 

aigJllf^it ^1%: IKll 

2. Neither the gods nor the great Rishis know 
any birth of Me, for I am altogether and in every 
way the origin of the gods and the great Rishis.^ 

^ This delight of the heart in God is the whole 
constituent and essence of true bhakti ; this is put as 
a condition for the further development by which the 
final command to action comes at last to be given to 
the human instrument, Arjuna. The supreme word of 
the Lord contains the declaration of a unified know- 
ledge and bhakti as the supreme Yoga. This and no 
other is his supreme word which he had promised to 
reveal. 

®The gods are spiritual forms of the eternal and 
original Deity who descend from him into the many 

nf thp wnrld 
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3. Whosoever knows Me as the Unborn, 
without origin, mighty Lord of the worlds and 
peoples, lives unbewildered among mortals and is 
delivered from all sin and evil.' 

^*1: 5T4: I 

^ ==1 ll«|| 

^^1 ^cn^lt lI'All 

4-5. Understanding and knowledge and free- 
dom from the bewilderment of the Ignorance, 
forgiveness and truth and self-goverment and calm 
-of inner control, grief and pleasure, coming into 
being and destruction, fear and fearlessness, glory 
and ingloriousness, non-injuring and equality, con- 
tentment and austerity and giving, all here in their 
separate diversities are subjective becomings of 
existences, and they all proceed from Me.® 

* All the perplexity of man's mind and action, all 
the stumbling, insecurity and affliction of his mind can 
be traced back to the groping and bewildered cognition 
and volition natural to his sense-obscured mortal mind 
in the body, sammoha. But when he sees the divine 
Origin of all things, when he looks steadil}'’ from the 
cosmic appearance to its transcendent Reality and back 
from that Reality to the appearance, he is th«n deli- 
vered from this bewilderment of the mind, will, heart 
and senses. 

*A11 existences are becomings of the Divine, 
■bkutani', all subjective states and movements are his 
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JTSrai ^141 ^41 b^45 |4I: 4311; ||^|| 

6 . The great Rishis, the seven Ancients of 
the world, and also the four Manus, are my mental 
becomings; from them are all these living creatures 
in the world.' 

4t 4f% 4x44: I 

^5(445*^ 4l^t4 334 ^ 414 ^T514: ||^|| 

7. Whosoever knows in its right principles 
this my pervading lordship and this my Yoga, 
unites himself to Me by an untrembling Yoga; of 
this there is no doubt/ 

and their psychological becomings, hhavah. These 
even, our lesser subjective conditions and their appa- 
rent results no less tiian the highest spiritual states, are 
all becomings from the supreme Being. 

^ The great Rishis, called here as in the Veda the 
seven original Seers, are intelligence powers of that 
divine Wisdom which has evolved all things out of its 
own self-conscious infinitude, prajna piirani, — develop- 
ed them down the rcmge of the seven principles of its 
own essence. Along with them are coupled the four 
eternal Manus, the spiritual fathers of every human 
mind and body. 

He sees each aspect of the transcendent, the 
cosmic and the individual existence in its right relation 
to the supreme Truth and puts all in their right place 
in the unity of the divine Yoga. By this Yoga once 
perfected, undeviating and fixed, he is able to take up- 
whatever poise of nature, assume whatever human 
condition, do whatever world-action without any fall 
from his oneness with the divine Self, without any 
lo^s of his constant communion with the Master ot 
existence. 
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jm: ^ SW# I 

^ IKIl 

8. I am the birth of everything and from Me 
all proceeds into development of action and 
movement ; understanding thus, the wise adore Me 
in rapt emotion.’ 

jfs^qion 1 

^ =4 ^ ||^1| 

9. Their consciousness full of Me, their life 

wholly given up to Me, illumining each other, 

mutually talking about Me, they are ever contented 
and joyful. 

^ ddd^TbHf *15fdT I 

d ^ ^ II? oil 

10. To these who are thus in a constant union 
with Me, and adore Me with an intense delight of 
love, I give the Yoga of understanding by which 
they come to Me.® 


' This knowledge translated into the affective, 
emotional, temperamental plane becomes a calm love 
and intense adoration of the original and transcend- 
ental Godhead above us, the ever-present Master of all 
things here, God in man, God in Nature. 

* By the Yoga of the will and intelligence founded 
on an illumined union of works and knowledge the 
transition was effected from our lower troubled mind- 
ranges to the immutable calm of the witnessing Soul 
above the active nature. But now by this greater 
Yoga of the Buddhi founded on an illumined union of 
love and adoration with an all-comprehending know- 
ledge the soul rises in a vast ecstasy to the wholQ 
10 
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II. Out of compassion for them, I, lodged in 
their self, by the blazing lamp of knowledge 
destroy the darkness which is born of ignorance.^ 


11. GOD IN POWER OF BECOMING 

q? ^ m w m\^ I 

transcendental truth of the absolute and all-originating 
Godhead. The Eternal is fulfilled in the individual 
spirit <md individual nature; the individual spirit is 
exalted from birth in time to the infinitudes of the 
Eternal, 

^The theism of the Gita is no shrinking and 
gingerly theism afraid of the world's contradictions, but 
one which sees God as the omniscient and omnipotent, 
the sole original Being, who manifests in himself all, 
whatever it may be, good and evil, pain and pleasure, 
light and darkness as stuff of his own existence, and 
governs himself what in himself he has manifested. 
Unaffected by its oppositions, unbound by his creation, 
exceeding, yet intimately related to this Nature and 
closely one with her creatures, their Spirit, Lord, Lover, 
Friend, Refuge, he is ever leading them from within 
them and from above through the mortal appearances 
of ignorance and suffering and sin and evil towards a 
supreme light and bliss and immortality and transcend- 
ence. Tliis is the fullness of the liberating knowledge, 
the character of which is emphasised in three separate 
verses of promise in this chapter, 3, 7 and ii. 
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12. Arjuna said: Thou art the supreme 
Brahman, the supreme Abode, the supreme Purity, 
the one Permanent, the divine Purusha, the original 
Godhead, the Unborn, the all-pervading Lord,’ 

3#^ sqW: ^^21 Jr 

13. All the Rishis say this of Thee and the 
divine seer Narada, Asita, Devala, Vyasa; and Thou 
Thyself sayest it to me.* 

\ 

d ff ^ d WI: 11^^11 

14. All this that Thou sayest, my mind holds 
for the truth, O Keshava. Neither the Gods nor 
the Titans, O Blessed Lord, know Thy manifestation. 

#51 ## ll^'All 


^The language in which Arjuna voices his accep- 
tance emphasises again the profound integrality of 
this knowledge and its all-embracing finality and full- 
ness. He accepts the Avatar, the Godhead in man 
who is speaking to him as the supreme Brahman, as 
the supracosmic All and Absolute of existence in which 
the soul can dwell when it rises out of this manifesta- 
tion and this partial becoming to its source. 

®This is a secret wisdom which one must hear 
from the seers who have seen the face of this truth, 
have heard its word and have become one with it iu 
«elf and spirit. 
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15. Thou alone knowest Thyself by Thyself^ 
O Purushottama; Source of beings, Lord of beings,. 
God of gods, Master of the world ! 



fegfe ||?^|| 


16. Thou shouldst tell me of Thy divine 
self-manifestations, all without exception, Thy 
Vibhutis by which Thou standest pervading theso 
worlds.' 

^ f^Sf« ll^vsii 


17. How shall I know Thee, O Yogin, by 
thinking of Thee everywhere at all moments and 
in what pre-eminent becomings should I think of 
Thee, O Blessed Lord ?* 


^Arjuna accepts him as that Vasudeva in and 
around us who is all things here by virtue of the 
world-pervading, all-inhabiting, all-constituting master 
.powers of his becoming, vibhutayah, 

*Arjuna, though he accepts the revelation of 
Vasudeva as all and though his heart is full of the 
delight of it, yet feels it difficult to see him in the 
apparent truths of existence, to detect him in this 
fact of Nature and in these disguising phenomena of 
the world’s becoming. So he requires guiding indica- 
tions. 
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18. In detail tell me of Thy Yoga and 
'Vibhuti, O Janardana; and tell me ever more of 
it ; it is nectar of immortality to me, and however 
much of it I hear, I am not satiated. 

JlNPra: ^ \\l%\\ 

19. The Blessed Lord said ; Yes, I will tell 
-thee of my divine Vibhutis, but only in some of my 
principal pre-eminences, O best of the Kurus ; for 
there is no end to the detail of my self-extension in 
the universe.' 

IRell 

20. I, O Gudakesha, am the self which abides 
within all beings. I am the beginning and middle 
and end of all beings.* 

‘ While we must identify ourselves impartially 
•with the universal divine Becoming in all its extension, 
we must at the same time realise that there is an 
ascending evolutionary power in it, an increasing 
intensity of its revelation in things, a liierarchic secret 
something that carries us upward from the first 
concealing appearances through higher and higher 
forms towards the large ideal nature of the universal 
Godhead. 

® This summary enumeration begins with a state- 
ment of the primal principle that underlies all the 
power of this manifestation in the universe. It is this 
that in every being and object God dwells concealed 
-and discoverable. It is this inner divine Self hidden' 
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21. Among the Adityas I am Vishnu ; among 
lights and splendours I am the radiant Sun; I am 
Marichi among the Maruts; among the stars the 
Moon am I.' 

JT?f«ri% «PRR% %^I IRRII 

22. Among the Vedas I am the Sama-Vedar 
among the gods I am Vasava; I am mind among 
the senses; in living beings I am consciousness. 

23. I am Shiva among the Rudras, the lord 
of wealth among the Yakshas and Rakshasas, Agni 
among the Vasus ; Meru among the peaks of the 
world am I. 

^ Jii iwfe 1 


from the mind and heart which he inhabits, who is all 
the time evolving the mutations of our personality in 
Time and our sensational existence in Space, — Time 
and Space that are the conceptual movement and 
extension of the Godhead in us. 

' Among all these living beings, cosmic godheads, 
superhuman and human and subhuman creatures, and 
amid all these qualities, powers and objects, the chiefs 
the head, the greatest in quality of each class is a 
special power of the becoming of the Godhead. 
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24. And know Me, O Partha, of the high 
priests of the world the chief, Brihaspati ; I am 
Skanda, the war-god, leader of the leaders of battle ; 
among the flowing waters I am the ocean. 

25. I am Bhrigu among the great Rishis; I 
am the sacred syllable OM among words ; among 
acts of worship I am the worship called Japa 
(silent repetitions of sacred names etc.) ; among the 
mountain-ranges I am Himalaya. 

teflt 3f^: \R^\\ 

26. I am the Aswattha among all plants and 
trees; and I arn Narada among the divine sages, 
Chitraratha among the Gandharvas, the Muni Kapila 
among the Siddhas. 

27. Uchchaisravas among horses know Me, 
nectar-born ; Airavata among lordly elephants ; 
and among men the king of men. 

q3i^«iifeT ^iqfoiiqfR qi#;: 

28. Among weapons I am the divine thunder- 
bolt; I am Kamadhuk the cow of plenty among 
cattle; I am Kandarpa the love-god among the 
progenitors; among the serpents Vasuki am I. 



152 


THE GITA 


^,«R: IK^II 

29. And I am Ananta among the Nagas, 
Vanina among the peoples of the sea, Aryaman 
among the Fathers, Yama (lord of the law) among 
those who maintain rule and law. 

W«r#T I 

^ q^DTi’j; ii^oii 

30. And I am Prahlada among the Titans; I 
am Time the head of all reckoning to those who 
reckon and measure : and among the beasts of the 
forest I am the king of the beasts, and Vainateya 
among birds. 

^oiT 3111^ ll^^ii 

31. I am the wind among purifiers ; I am 
Rama among warriors; and I am the alligator 
among fishes ; among the rivers Ganges am I. 

%qif qj?! I 

3i«iRqf^r sFP?diqfq; ii^^ii 

32. Of creation I am the beginning and the 
end and also the middle, O Arjuna. I am spiritual 
knowledge among the many philosophies, arts and 
sciences; I am the logic of those who debate.' 


* All things are his powers and effectuations in his 
sdf-Nature, vibhutis. He is the origin of all they 
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5fil^ vrrait ll^^ll 

33. I am the letter A among letters, the 
dual among compounds. I am imperishable Time ; 
I am the Master and Ruler (of all existences), whose 
faces are everywhere.' 

Jll^oTT ^ H^^ll 

34. And I am all-snatching Death, and I am 
too the birth of all that shall come into being. 
Among feminine qualities I am glory and beauty 
and speech and memory and intelligence and 
steadfastness and forgiveness. 

risfi eiffi w’j; I 

JiraHT wv^w 

are, their beginning; he is their support in their ever- 
changing status, their middle; he is their end too. the 
culmination or the disintegration of each created thing 
in its cessation or its disappearance. 

'The importance of this chapter of the Gita is 
very much greater than appears at first view or to an 
eye of prepossession which is looking into the text 
only for the creed of the last transcendence and the 
detached turning of the human soul away from the 
world to a distant Absolute. The message of the Gita 
is the gospel of the Divinity in man who by force of 
an increasing union unfolds himself out of the veil of 
the lower Nature, reveals to the human soul his cosmic 
spirit, reveals his absolute transcendences, reveals 
himself in man and in all beings. 
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35. I am also the great Sama among mantras^ 
the Gayatri among metres ; among the months I 
am Margasirsha, first of the months ; I am spring, 
the fairest of seasons. 

36. I am the gambling of the cunning, and 
the strength of the mighty ; I am resolution and 
perseverance and victory; I am the Sattwic quality 
of the good. 

faiftsTT qio^RT I 

sqje: qsfq: \\\'^\\ 

37. I am Krishna among the Vrishnis, Arjuna 
among the Pandavas; I am Vyasa among the 
sages ; I am Ushanas among the seer-poets.* 

38. I am the mastery and power of all who 
rule and tame and vanquish and the policy of all 
who succeed and conquer; I am tlie silence of 
things secret and the knowledge of the knower. 

^ Krishna who in his divine inner being is the 
Godhead in a human form, is in his outer human 
being the leader of his age, the great man of the 
Vrishnis. The Avatar is at the same time the 
Vibhuti. 
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39. And whatsoever is the seed of all exist- 
ences, that am I, O Arjuna; nothing moving or 
unmoving, animate or inanimate in the world can 
be without Me.' 

40. There is no numbering or limit to my 
divine Vibhutis, O Parantapa; what I have spoken, 
is nothing more than a summary development and 
I have given only the light of a few leading 
indications. 

qi I 

41. Whatever beautiful and glorious creature 
thou seest in the world, whatever being is mighty 
and forceful (among men and above man and below 
him), know to be a very splendour, light, and 
energy of Me and born of a potent portion and 
intense power of my existence. 

mm i 

^ sftqgqqsf^Riqfqq?! surq?iiqi 

* With whatever variety of degree in manifesta- 
tion, all beings are in their own way and nature powers 
of the Godhead. 
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42. But what need is there of a multitude of 
•details for this knowledge, O Arjuna ? Take it thus, 
that I am here in this world and everywhere, I 
support this entire universe with an infinitesimal 
portion of Myself/ 


I 

‘ All classes, genera, species, individuals are 
vibhutis of the One. But since it is through power in 
his becoming that he is apparent to us, he is especially 
apparent in whatever is of a pre-eminent value or 
seems to act with a powerful and pre-eminent force. 
And therefore in each kind of being we can see him 
most in those in whom the power of nature of that 
kind reaches its highest, its leading, its most effecti- 
vely self-revealing manifestation. These are in a 
special sense Vibhutis. Yet the highest power and 
manifestation is only a very partial revelation of the 
Infinite ; even the whole universe is informed by only 
one degree of his greatness, illumined by one ray of 
his splendour, glorious with a faint hint of his delight 
and beauty. This is the gist of the enumeration, the 
heart of its meaning. 
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I. TIME THE DESTROYER 

\\\\\ 

1. Arjuna said: This word of the highest 
spiritual secret of existence, Thou hast spoken out 
of compassion for me ; by this my delusion is dis- 
pelled.' 

^ qqi i 

qifRiqqfq IKII 

2. The birth and passing away of existences 
have been heard by me in detail from Thee, O 
Lotus-eyed, and also the imperishable greatness of 
the divine conscious Soul. 

^ 11^ II 

^The illusion which so persistently holds man's 
sense and mind, the idea that things at all exist in 
themselves or for themselves apart from God or that 
anything subject to Nature can be self-moved and 
self-guided, has passed from Arjuna, — that was the 
cause of his doubt and bewilderment and refusal oi 
action. ‘ - 
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3. So it is, as Thou hast declaied Thyself, O 
Supreme Lord ; I desire to see Thy divine form 
and body, O Purushottama, 

^ 3 ||»|| 

4. If Thou thinkest that it can be seen by me, 
O Lord, O Master of Yoga, then show me Thy 
imperishable Self.* 

^ ^ifor 5ra^s«i 1 
JiHif^if^ %qifq qniqniffdtfq =q iimi 

5. The Blessed Lord said: Behold, O Partha, 
my hundreds and thousands of divine forms, 
various in kind, various in shape and hue. 

q^i«iqffoi ii^ii 

6. Behold the Adityas, the Vasus, the Rudras, 
the two Aswins and also the Maruts; behold many 
wonders that none has beheld, O Bharata. 

qq ^ ii'sii 

* For this greatest all-comprehending vision he 
is made to ask because it is so, from the Spirit reveal- 
ed in the imiverse, that he must receive the command 
to his part in the world-action. 
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7. Here, to-day, behold the whole world, 
with all that is moving and unmoving, unified in 
my body, O Gudakesha, and whatever else thou 
wiliest to see.' 

^ § JIT 51^ I 

^ 5 ^ ^ q^q ^ qTqq^^q; ii^ii 

8. What thou hast to see, this thy human 
eye cannot grasp ; but there is a divine eye (an 
inmost seeing) and that eye I now give to thee. 
Behold Me in my divine Yoga.® 

3 qi=q 

^saqww qiqfjT 11 ^11 

3 T^«fife 5 qw^« 3 T 11 ^on 

^ This then is the keynote, the central significance. 
It is the vision of the One in the Many, the Many in 
the One, — and all are the One. It is this vision that 
to the eye of the divine Yoga liberates, justifies, 
explains all that is and was and shall be. Once seen 
and held, it lays the shining axe of God at the root of 
all doubts and perplexities and annihilates all^ denials 
and oppositions. If the soul can arrive at unity with 
the Godhead in this vision, — Arjuna has not yet done 
that, therefore, we find that he has fear when he sees, 
— all even that is terrible in the world loses its terror. 

®The human eye can see only the outward ap- 
pearances of things or make out of them separate 
symbol forms, each of them significant of only a few 
aspects of the eternal Mystery. 
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5riT5|R^ STf4»T^^«?l I 
5Rli^ qio5TO?T ii?^ii 
m: ^ ^I?I I 

%?n ^ ii?»ii 

9-14. Sanjaya said: Having thus spoken, Q 
King, the Master of the great Yoga, Hari, showed 
to Partha His supreme Form. It is that of the 
infinite Godhead whose faces are everywhere and 
in whom are all the wonders of existence, who 
multiplies unendingly all the many marvellous 
revelations of His being, a world-wide Divinity 
seeing with innumerable eyes, speaking from in- 
numerable mouths, armed for battle with number- 
less divine uplifted weapons, glorious with divine 
ornaments of beauty, robed in heavenly raiment 
of deity, lovely with garlands of divine flowers, 
fragrant with divine perfumes. Such is the 
light of this body of God as if a thousand suns 
had risen at once in heaven. The whole world 
multitudinously divided and yet unified is visible 
in the body of the God of gods. Arjuna sees him 
(God magnificent and beautiful and terrible, the 
Lord of souls who has manifested in the glory and 
greatness of his spirit this wild and monstrous and 
orderly and wonderful and sweet and terrible world) 
and overcome with marvel and joy and fear he 
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bows down and adores with words of awe and with 
clasped hands the tremendous vision. 

15. Arjuna said: I see all the gods in Thy 
body, O God, and different companies of beings, 
Brahma the creating Lord seated in the Lotus, 
and the Rishis and the race of the divine Serpents, 

16. I see numberless arms and bellies and 
eyes and faces, I see Thy infinite forms on every 
side, but I see not Thy end nor Thy middle nor 
Thy beginning, O Lord of the universe, O Form 
universal. 

irf^^ =d%0T =d 
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17. I see Thee crowned and with Thy mace 
and Thy discus, hard to discern because Thou art 
a luminous mass of energy on all sides of me, an 
encompassing blaze, a sun-bright fire-bright Im- 
measurable. 

18. Thou art the supreme Immutable whom 
we have to know. Thou art the high foundation 
and abode of the universe. Thou art the imperish- 
able guardian of the eternal laws. Thou art the 
sempiternal soul of existence. 

19. I behold Thee without end or middle or 
beginning, of infinite force, of numberless arms. 
Thy eyes are suns and moons, Thou hast a face of 
blazing fire and Thou art ever burning up the 
whole universe with the flame of Thy energy/ 


’ In the greatness of this vision there is too the 
terrific image of the Destroyer. This immeasurable 
without end or middle or beginning is he in whom 
all things begin and exist and end. This Godhead 
embraces the worlds with his numberless arms and 
destroys with his million hands. 
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qoqfsra JTfRJ?^IRo|| 

20. The whole space between earth and hea- 
ven is occupied by Thee alone ; when is seen this 
Thy fierce and astounding form, the three worlds 
are all in pain and suffer, O Thou mighty Spirit. 

gc^55lf^: IK^II 

21. The companies of the gods enter Thee, 
afraid, adoring ; the Rishis and the Siddhas crying 
‘‘May there be peace and weah’ praise Thee with 
many praises. 

^ W^l: 

iKRi! 

22 . The Rudras, Adityas, Vasus, Sadhyas, 
Vishvas, the two Aswins and the Maruts and the 
Ushmapas, the Gandharvas, Yakshas, Asuras, 
Siddhas, all have their eyes fixed on Thee in amaze- 
ment. 
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m ^spi: qcJjfirrnirsTII’?^ Il^^ll 

23. Seeing Thy great form of many mouths 
and eyes, O Mighty-armed, of many arms, thighs 
and feet and bellies, terrible with many teeth, the 
world and its nations are shaken and in anguish, 
as also am I. 

?5I Tf 

# ^ m ^ ii5»ii 

24. I see Thee, touching heaven, blazing, of 
many hues, with opened mouths and enormous 
burning eyes; troubled and in pain is the ‘soul 
within me and I find no peace or gladness. 

srai^ i|;^'A|| 

25. As I look upon Thy mouths terrible with 
many tusks of destruction. Thy faces like the fires 
of Death and Time, I lose sense of the directions 
and find no peace. Turn Thy heart to grace, (> 
God of gods ! refuge of all the worlds ! 
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STflt ^ p!: 

^for ^ ^iiioii 

?TS?=!I^ ||:(V3|| 

26-27. The sons of Dhiitarashtra, all with the 
multitude of kings and heroes, Bhishma and Drona 
and Kama along with the foremost warriors on our 
side too, are hastening into Thy tusked and terrible 
jaws and some are seen with crushed and bleeding 
heads caught between Thy teeth of power. 

28. As is the speed of many rushing waters 
racing towards the ocean, so all these heroes of the 
world of men are entering into Thy many mouths 
of flame. 

2|sn 

JIRTR I 
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29. As a swarm of moths with ever-increasing 
speed fall to their destruction into a fire that some- 
one has kindled, so now the nations with ever- 
increasing speed are entering into the jaws of doom. 

30. Thou lickest the regions all around with 
Thy tongues and Thou art swallowing up all the 
nations in Thy mouths of burning ; all the world 
is filled with the blaze of Thy energies ; fierce and 
terrible are Thy lustres and they burn us, O Vishnu. 

^ km I 

ST fl RSTRlfsT m 

31. Declare to me who Thou art that wear- 
est this form of fierceness. Salutation to Thee, O 
Thou great Godhead, turn Thy heart to grace. I 
would know who Thou art who wast from the 
beginning, for I know not the will of Thy workings.* 


’ This last cry of Arjuna indicates the double in- 
tention in the vision. This is the figure of the supreme 
and universal Being, this is he who for ever creates, he 
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qi^: I 

qi^sfq q qsf 

^Sqferai: JR2H%5 |l^:(|| 

32. The Blessed Lord said : lam the Time- 
Spirit, destroyer of the world, arisen huge-statured 
for the destruction of the nations. Even without 
thee all of these warriors shall be not, who are 
ranked in the opposing armies.^ 

who keeps the world always in existence, but who is 
always too destroying in order that he may new-create. 
And it is this last aspect of him which he puts forward 
at the moment. It is an aspect from which the mind 
in men willingly turns away and ostrich-like hides its 
lead so that perchance, not seeing, it may not be seen 
ly the Terrible. We have to look courageously in the 
face of the reality and see that it is God and none else 
who has made this world in his being and that so he 
las made it. The torment of the couch of pain and 
3vil on which we are racked is his touch as much as 
lappiness and sweetness and pleasure. The discords 
of the worlds are God’s discords and it is only by 
accepting and proceeding through them that we can 
arrive at the greater concords of his supreme harmony, 
the summits and thrilled vastnesses of his transcendent 
and his cosmic Ananda. 

' The Godhead does not mean either that he is the 
Time-Spirit alone or that the whole essence of the 
Time-Spirit is destruction. But it is this which is the 
present will of his workings, pravritti. The Gita also 
speaks of the Godhead as the lover and friend of all 
creatures. 
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39IlT^gf%g 

fel: 

f¥R^5! ^ ?l5?rai^||^^|| 

33. Therefore arise, get thee glory, conquer 
thy enemies and enjoy an opulent kingdom. By 
Me and none other already even are they slain, do 
thou become the occasion only, O Savyasachin.' 

^OT ^ =5J 5R5«I ^ 

m III sqfsigi: 

eqiRil^vil 

34. Slay, by me who are slain, Drona, 
Bhishma, Jayadratha, Kama and other heroic 


* I have a foreseeing purpose, says the Godhead in 
effect, which fulfils itself infallibly and no participation 
or abstention of any human being can prevent, alter or 
modify it ; all is done by Me already in my eternal eye 
of will before it can at all be done by man upon earth. 
I as Time have to destroy the old structures and to 
build up a new, mighty and splendid kingdom. Thou 
as a human instrument of the divine Power and 
Wisdom hast, in this struggle which thou canst not pre- 
vent, to battle for the right and slay and conquer its 
opponents. Thou too, the human soul in Nature, hast 
to enjoy in Nature the fruit given by Me, the empire of 
right and justice. Let this be sufficient for thee, — to 
be one with God in thy soul, to receive his command, 
to do his will, to see calmly a supreme purpose fulfilled 
in the world. 
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fighters ; be not pained and troubled. Fight, thou 
shalt conquer the adversary in the battle/ 


II. THE DOUBLE ASPECT 

ROTwt ||^'a11 

35. Sanjaya said : Having heard these words 
•of Keshava, Kiriti (Arjuna), with clasped hands 
and trembling, saluted again and spoke to Krishna 
in a faltering voice very much terrified and bowing 
•down. 

^ The fruit of the great and terrible work is promis- 
ed and prophesied, not as a fruit hungered for by the 
individual, — for to that there is to be no attachment, — 
but as the result of the divine will, the glory and 
success of the thing to be done accomplished, the glory 
given by the Divine to himself in his Vibhuti. Thus is 
Ihe final and compelling command to action given to 
.the protagonist of the world-battle. 
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^ telfl: ll^^ll 

36. Arjunasaid: Rightly and in good place ^ 
O Krishna, does the world rejoice and take 
pleasure in Thy name, the Rakshasas are fleeing 
from Thee in terror to all the quarters and the 
companies of the Siddhas bow down before Thee 
in adoration.^ 

Jig; ll^'^ll 

37. How should they not do Thee homage,. 
O great Spirit ? For Thou art the original Creator 
and Doer of works and greater even than creative 
Brahma. O Thou Infinite, O Thou Lord of the 
gods, O Thou abode of the universe. Thou art the 
Immutable and Thou art what is and is not, and 
Thou art that which is the Supreme. 

' It is the profound sense of that which makes us 
see in the dark face of Kali the face of the Mother and 
to perceive even in the midst of destruction the protect- 
ing arms of the Friend of creatures, in the midst of 
evil the presence of a pure unalterable Benignity and 
in the midst of death the Master of Immortality. 
Nothing has real need to fear except that which is to 
be destroyed, the evil, the ignorance, the veilers in 
Night, the Rakshasa powers. All the movement and 
action of Rudra the Terrible is towards perfection and 
divine height and completeness. 
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wfm I 

=51 q^ m 
rqqi \\\^\\ 

38. Thou art the ancient Soul and the first 
and original Godhead and the supreme resting- 
place of this All ; Thou art the knower and that 
which is to be known and the highest status; 
O infinite in form, by Thee was extended the 
universe.' 

5r5iif: 

qf^mf sj 1 

3q«i \\\%,\\ 

39. Thou art Yama and Vayu and Agni and 
Soma and Varuna and Prajapati, father of crea- 
tures and the great-grandsire. 


^ He is the Knower who develops in man the 
knowledge of himself and world and God ; he is the 
one Object of all knowing who reveals himself to man's 
heart and mind and soul, so that every new opening 
form of our knowledge is a partial unfolding of him up 
to the highest by which he is intimately, profoundly 
and integrally seen and discovered. By him in his own 
existence the world is extended, by his omnipotent 
power, by his miraculous self-conception and energy 
and Ananda of never-ending creation. 



172 


THE GITA 


^T3tsf^ l|«oii 

40. Salutation to Thee a thousand times over 
and again and yet again salutation, in front and 
behind and from every side, for Thou art each and 
all that is. Infinite in might and immeasurable in 
strength of action Thou pervadest all and art 
every one.* 

I I I I 

3I5IR3? q%qR 

qqi RRKRRoi^q qifq ii«>ii 

Riqfqqirqq^ iiv^ii 

41-42. For whatsoever I have spoken to 
Thee in rash vehemence, thinking of Thee only as 


^ Again it is repeated that he is the All, he is each 
and every one, Sarvah, On this truth there is a great 
insistence, and from that insistence the thought natural- 
ly turns to the presence of this one great Godhead in 
man. 
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ny human friend and companion, ‘ O Krishna, 
3 Yadava, O Comrade,’ not knowing this Thy 
greatness, in negligent error or in love, and for 
whatsoever disrespect was shown by me to Thee in 
jest, at play, on the couch and the seat and in 
the banquet, alone or in Thy presence, O faultless 
Dne, I pray forgiveness from Thee, the immeasur- 
able/ 


||«^|| 

43. Thou art the father of all this world 
of the moving and unmoving ; Thou art one to be 
worshipped and the most solemn object of vene- 
ration. None is equal to Thee, how then another 
greater in all the three worlds, O incomparable in 
might ? 


^ The supreme universal Being has lived here before 
him with the human face, in the mortal body, the 
divine man, the embodied Godhead, the Avatar, and 
till now he has not known him. He has seen the 
humanity only and has treated the Divine as a mere 
human creature. He has not pierced through the earthly 
mask to the Godhead of which the humanity was a 
vessel and a symbol, and he prays now for that 
Godhead’s forgiveness of his unseeing carelessness and 
his negligent ignorance. Now only he sees this 
tremendous, infinite, immeasurable Reality of all these 
apparent things, this boundless universal Form which 
so exceeds every individual form and yet of whom each 
individual thing is a house for his dwelling. 
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44. Therefore I bow down before Thee and 
prostrate my body and I demand grace of Thee, 
the adorable Lord. As a father to his son, as 
a friend to his friend and comrade, as one dear 
with him he loves, so shouldst Thou, O Godhead, 
bear with me.^ 

S|I 

xf jqsJiM ^ I 

3JJTf?f5IW ||»M| 

45. I have seen what never was seen before 
and I rejoice, but my mind is troubled with fear. 


' What was figured in the human manifestation 
and the human relation is also a reality. The trans- 
cendence and cosmic aspect have to be seen, for with- 
out that seeing the limitations of humanity cannot be 
exceeded. But the infinite presence in its unmitigated 
splendour would be too overwhelming for the separate 
littleness of the limited, individual and natural man. 
A link is needed by which he can see this universal 
Godhead in his own individual and natural being, close 
to him, not only omnipotently there to govern all he is 
by universal and immeasurable Power, but humanly 
figured to support and raise him to unity by an inti- 
mate individual relation. 
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3 Godhead, show me that other form of Thine; 
turn Thy heart to grace, O Thou Lord of the gods, 
O Thou abode of this universe. 

46. I would see Thee even as before crowned 
and with Thy mace and discus. Assume Thy 
four-armed shape, O thousand-armed, O Form 
universal.^ 


47. The Blessed Lord said : This that thou 
now seest by my favour, O Arjuna, is my supreme 
shape, my form of luminous energy, the universal, 


^ It is this mediating aspect which man must have 
for his support constantly before him. For it is this 
figure of Narayana which symbolises the truth that 
reassures. It makes close, visible, living, seizable the 
vast spiritual joy in which for the inner spirit and life 
of man the universal workings behind all their stupen- 
dous circling, retrogression, progression sovereignly 
-culminate, their marvellous and auspicious upshot. 
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the infinite, the original which none but thou 
amongst men has yet seen. I have shown it by 
my self- Yoga.* 

48. Neither by the study of Vedas and 
sacrifices, nor by gifts or ceremonial rites or severe 
austerities, this form of mine can be seen by any 
other than thyself, O foremost of Kurus. 

Rl ^ HI =R fRiJSHIR: 

49. Thou shouldst envisage this tremendous 
vision without pain, without confusion of mind, 
without any sinking of the members. Cast away 
fear and let thy heart rejoice, behold again this 
other form of mine. 

^For it is an image of my very Self and Spirit, it 
is the very Supreme self-figured in cosmic existence 
and the soul in perfect Yoga with Me sees it without 
any trembling of the nervous parts or any bewilder- 
ment and confusion of the mind, because he descries 
not only what is terrible and overwhelming in its appea- 
rance, but also its high and reassuring significance. 
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^ ^ >i2f: I 

3?l: lt«iq3%RJTI Il'Aoll 

50 Sanjaya said: Vasudeva, having thus 
spoken to Arjuna, again manifested his normal 
(Narayana) image ; the Mahatman again assuming 
the desired form of grace and love and sweetness 
consoled the terrified one. 

||'a^|| 

51. Arjuna said: Beholding again Thy gentle 
human form, O Janardana, my heart is filled with 
delight and I am restored to my own nature. 

^q RJRR I 

JiTf crqflT ^ ^ 1 

ssRiRfe Ri m ii'^^ii 


12 
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52-54. The Blessed Lord said : The greater 
Form that thou hast seen is only for the rare 
highest souls. The gods themselves ever desire to 
look upon it. Nor can I be seen as thou hast 
seen Me by Veda or austerities or gifts or sacrifice, 
it can be seen, known, entered into only by that 
bhakti which regards, adores and loves Me alone 
in all things.' 

m ^ JTI^rfd 

I 

55. Be a doer of my works, accept Me as the 
supreme being and object, become my bhakta, 


^ Men can know by other means this or that ex- 
clusive aspect of the one existence, its individual, 
cosmic or world-excluding figures, but not this great- 
est reconciling Oneness of all the aspects of the 
Divinity in which at one and the same time and in one 
and the same vision all is manifested, all is exceeded 
and all is consummated. This vision can be reached 
only by the absolute adoration, the love, the intimate 
unity that crowns at their summit the fullness of works 
and knowledge. There is a supreme consciousness 
through which it is psssible to enter into the glory 1 
the transcendent and contain in him the iminiV u>le 
Self and all mutable Becoming, — it is possible to be 
one with all, yet above all, to exceed world and yet 
embrace the whole nature at once of the cosmic and 
the supracosmic Godhead. This is difficult indeed for 
limited man imprisoned in his mind and body ; but the 
Godhead shows the way in the next sloka. 
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be free from attachment and without enmity to 
all existences ; for such a man comes to Me, O 
Panda va.* 


' In other words, superiority to the lower nature, 
unity with all creatures, oneness with the cosmic 
Godhead and the Transcendence, oneness of will with 
the Divine in works, absolute love for the One and for 
God in all, — this is the way to that absolute spiritual 
self-exceeding and that unimaginable transformation. 
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THE WAY AND THE BHAKTA 

qgqie^ i 

^ ^ II ^11 

1. Arjunasaid: Those devotees who thus by 
a constant union seek after Thee, and those who 
seek after the unmanifest Immutable, which of 
these have the greater knowledge of Yoga ?‘ 

ft m: iKii 

^ Arjuna has been enjoined first to sink his sepa- 
rate personality in the calm impersonality of the one 
eternal and immutable Self, a teaching which agreed 
with the current Vedantic view. But now he is asked 
to unite himself in all his being with the Godhead 
(referred to by the word tvam) manifest in the universe, 
seated as the Lord of works in the world and in our 
hearts by his mighty world-Yoga. But what then of 
this Immutable who never manifests ( aksharam avyak- 
tam), never puts on any form, stands back and 
apart from all action, enters into no relation with the 
universe or with anything in it, is eternally silent and 
one and impersonal and immobile ? To this question 
Krishna replies with an emphatic decisiveness. 
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2. The Blessed Lord said : Those who found 
their mind in Me and by constant union, possessed 
of a supreme faith, seek after Me, I hold to be the 
most perfectly in union of Yoga.' 

\\\\\ 

^ ?di: m\ 

3-4. But those who seek after the indefinable 
unmanifest Immutable omnipresent, unthinkable, 
self-poised, immobile, constant, they also by res- 
training all their senses, by the equality of their 
understanding and by their seeing of one self 
in all things and by their tranquil benignancy of 
silent will for the good of all existences, arrive 
to Me.^ 


^ The supreme faith is that which sees God in all 
and to its eye the manifestation and the non-manifesta- 
tion are one Godhead. He is Purushottama, Paramesh- 
vara and Paramatmaii and in all these equal aspects 
the same single and eternal Godhead. It is an 
awakening to this integral reconciling knowledge that 
is the wide gate to the utter release of the soul and an 
unimaginable perfection of the nature. 

^ For they are not mistaken in their aim, but they 
follow a more difficult and a less complete and perfect 
path. The Immutable offers no hold to the mind ; it 
can only be gained by a motionless spiritual impersona- 
lity and silence and those who follow after it alone have 
to restrain altogether and even draw in completelj^ the 
action of the mind and senses. 
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5. The difficulty of those who devote them- 
selves to the search of the unmanifest Brahman is 
greater ; it is a thing to which embodied souls can 
only arrive by a constant mortification, a suffering 
of all the repressed members, a stern difficulty and 
anguish of the nature/ 

^ 3 JRTO: I 

m Il^ll 

I|v3ii 

6-7. But those who giving up all their actions 
to Me, and wholly devoted to Me, worship medi- 
tating on Me with an unswerving Yoga, those who 
fix on Me all their consciousness, O Partha, 
speedily I deliver them out of the sea of death- 
bound existence/ 


' The living way of the Gita, on the contrary, finds 
out the most intense upward trend of all our being and 
by turning it Godwards uses knowledge, will, feeling 
and the instinct for perfection as so many puissant wings 
of a mounting liberation. 

^ The other method of a difficult relation less 
stillness tries to get away from all action even though 
that is impossible to embodied creatures. Here the 
actions are all given up to the supreme Master of action 
and he as the supreme Will meets the will of sacrifice, 
takes from it its burden and assumes himself the charge 
of the works of the divine Nature in us. And when 
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*1^ irl[ I 

wM ^ IKIl 

8. On Me repose all thy mind and lodge all 
thy understanding in Me; doubt not that thou shalt 
dwell in Me above this mortal existence. 

SfSl ^ life I 

jnfjpEsi'i m\ 

9. And if thou art not able to keep the con- 
sciousness fixed steadily in Me, then by the Yoga 
of practice seek after Me, O Dhananjaya.^ 

II? oil 


too in the high passion of love the devotee of the 
Lover and Friend of man and of all creatures casts 
upon him all his heart of consciousness and yearning of 
delight, then swiftly the Supreme comes to him as the 
saviour and exalts him by a happy embrace of his mind 
and heart and body out of the waves of the sea of 
death in this mortal nature into the secure bosom of the 
Eternal. This then is the swiftest, largest and greatest 
way. 

^ No doubt, on this way too there are difficulties ; 
for there is the lower nature with its fierce or dull 
downward gravitation which resists and battles against 
the motion of ascent and clogs the wings of the exalta- 
tion and the upward rapture. But still by the practice 
of union and by constant repetition of the experience, 
the divine consciousness grows upon the being and 
takes permanent possession of the nature. 
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10. If thou art unable even to seek by 
practice, then be it thy supreme aim ta do my 
work ; doing all actions for my sake, thou shalt 
attain perfection.' 

dd: qdlWdRL II^H 

11. But if even this constant remembering of 
Me and lifting up of your works to Me is felt 
beyond your power, then renounce all fruit of 
action with the self controlled.^ 

If ^Idd^qWlvfldT^gid I 

«lldk^fedlTTT^dlIiI1^51^^d^d?^ 1 1 ^ ^ 1 1 

12. Better indeed is knowledge than practice; 
than knowledge, meditation is better ; than medi- 


^ Do all actions for the sake of the Lord of the 
action, so that every outward-going movement of the 
mind shall be associated with the inner spiritual truth 
of the being and called back even in the very movement 
to the eternal reality and connected with its source. 
Then the presence of the Purushottama will grow upon 
the natural man, till he is filled with it and becomes a 
Godhead and a spirit. 

^ Control the lower self in the act and do works 
without desire of the fruit. All fruit has to be re- 
nounced, to be given up to the Power that directs the 
work, and yet the work has to be done that is imposed 
by It on the nature. For by this means the obstacle 
steadily diminishes and easily disappears, the mind is 
left free to remember the Lord and fix itself in the 
liberty of the divine consciousness. 
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tation, renunciation of the fruit of action ; on 
renunciation follows peace. » 

3li!ST ^51: 'Tg I 

||^^|| 

^ fsR: ll^^ll 

13-14. He who has no egoism, no I-ness 
and my-ness, who has friendship and pity for all 
beings and hate for no living thing, who has a 
tranquil equality to pleasure and pain, and is 
patient and forgiving, he who has a desireless 
content, the steadfast control of self and the firm 
unshakable will and resolution of the Yogin and 
a love and devotion which gives up the whole 
mind and reason to Me, he is dear to Me." 

• 

‘ Ahhyasa, practice of a method, repetition of an 
effort and experience is a great and powerful thing ; 
but better than this is knowledge, the successful and 
luminous turning of the thought to the Truth behind 
things. This thought knowledge too is excelled by a 
silent complete concentration on the Truth so that the 
consciousness shall eventually live in it and be always 
Dne with it. But more powerful still is the giving up 
of the fruit of one's works, because that immediately des- 
troys all causes of disturbance and brings and pre- 
serves automatically an inner calm and peace, and calm 
and peace are the foundation on which all else becomes 
perfect and secure in possession by the tranquil spirit. 

®The Gita in a number of verses describes the 
divine nature to be attained by the bhakta who has 
ollowed this way and rings the changes on its first 
nsistent demand, on equality, on desirelessness, on 
reedom of spirit. 
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15. He by whom the world is not afflicted or 
troubled, who also is not afflicted or troubled by the 
world, who is freed from the troubled agitated 
lower nature and from its waves of joy and fear 
and anxiety and resentment, he is dear to Me. 

I 

^ tT \\\\\\ 

16. He who desires nothing, is pure, skilful 
in all actions, indifferent to whatever comes, not 
pained or afflicted by any result or happening, who 
has given up all initiative of action, he, my 
devotee, is dear to Me/ 

V 

^ ^ fq??: ||^v3|| 

17. He who neither desires the pleasant and 
rejoices at its touch nor abhors the unpleasant and 
sorrows at its touch, who has abolished the 
distinction between fortunate and unfortunate 


‘ He has flung away from him all egoistic, personal 
and mental initiative whether of the inner or the outer 
act, one who lets the divine will and divine knowledge 
flow through him undeflected by his own resolves, 
preferences and desires, and yet for that very reason 
is swift and skilful in all action of his nature, because 
this flawless unity with the supreme will, this pure 
instrumentation is the condition of the greatest skill in 
works. 
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happenings (because his devotion receives all 
things equally as good from the hands of his 
eternal Lover and Master), he is dear to Me. 

^ m I 

\\\^\\ 

iS-ig. Equal to friend and enemy, equal 
to honour and insult, pleasure and pain, praise 
and blame, grief and happiness, heat and cold (to 
all that troubles with opposite affections the nor- 
mal nature), silent, content and well-satisfied with 
anything and everything, not attached to person 
or thing, place or home, firm in mind (because 
it is constantly seated in the highest Self and fixed 
for ever on the one divine object of his love and 
adoration), that man is dear to Me.' 

^ Equality, desirelessness and freedom from the 
lower egoistic nature and its claims are always the one 
perfect foundation demanded by the Gita for the great 
liberation. There is to the end an emphatic repetition 
of its first fundamental teaching and original desidera- 
tum, the calm soul of knowledge that sees the one Self 
in all things, the tranquil ego-less equality that results 
from tliis knowledge, the desireless action offered in 
that e(]uality to the Master of works, the surrender of 
the whole mental nature of man into the hands of the 
mightier indwelling spirit. And the crown of this 
equality is love founded on knowledge, fulfilled in 
instrumental action, extended to all things and beings, 
a vast absorbing and all-containing love for the divine 
Self who is Creator and Master of the universe. 
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5?R g:i3[^S«Tiq: 1 

20. But exceedingly dear to Me are those 
devotees who make Me (the Purushottama ) their 
one supreme aim and follow out with a perfect 
faith and exactitude the immortalising Dharma 
described in this teaching. 


^ In the lower ignorant consciousness of mind, life 
and body there are many dharmas, many rules and 
standards and laws because there are many varying 
determinations and types of the mental, vital and 
physical nature. The immortal Dharma is one ; it is 
that of the highest spiritual divine consciousness and 
its powers, para prakritih. To rise out of our lower 
personal egoism, to enter into the impersonal end equal 
calm of the immutable eternal all-pervading Ak^^hara 
Purusha, to aspire from that calm by a perfect self- 
surrender of all one's nature and existence to that which 
is other and higher than the Akshara, is the first 
necessity of this Yoga. In the strength of that 
aspiration one can rise to the immortal Dharma. The 
rest of the Gita is written to throw a fuller light on 
this immortal Dharma. 



Thirteenth Chapter 


THE FIELD AND ITS KNOWER 

R# 3?^ m ^ I 

ll?ll 

I. Arjuna said: Prakriti and Purusha, the 
Field and the Knower of the Field, Knowledge and 
the object of Knowledge, these I fain would learn, 
O Keshava/ 


^ qi|: IK11 

2. The Blessed Lord said: This body, O son 
of Kanti, is called the Field; that which takes 
cognizance of the Field is called the Knower of the 
Field by the sages. ^ 

^ The Gita in its last six chapters, in order to found 
on a clear and complete knowledge the way of the 
soul’s rising out of the lower into the divine nature, 
restates in another form the enlightenment the Teacher 
has already imparted to Arjuna. 

®It is evident from the definitions that succeed 
that it is not the physical body alone which is the Field 
{kshetra) but all too that the body supports, the work- 
ing of nature, the mentality, the natural action of the 
objectivity and subjectivity of our being. This wider 
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3. Understand Me as the Knower of the 
Field in all Fields, O Bharata ; it is the knowledge 
at once of the Field and its Knower which is the 
real illumination and only wisdom. 

VM 2TI1^ ^ I 

^ *23 ||V1| 

4. What that Field is and what are its 
character, nature, source, deformations, and what 
He is and what His powers, hear that now briefly 
from Me.' 

5. It has been sung by the Rishis in manifold 
ways in various inspired verses ; and also by the 
Brahma Sutras which give us the rational and 
philosophic analysis. 


body too is only the individual field ; there is a higher, 
a universal, a world-body, a world-field of the same 
Knower. For in each embodied creature there is this 
one Knower. 

‘ From the description which follows it becomes 
evident that it is the whole working of the lower 
Prakriti that is meant by the kshetra. That totality is 
the field of action of the embodied spirit here within us, 

fiplrl of I’Tliirh if f^'I’-pr rn^ni'yqnrp 
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6. The indiscriminate unmanifest Energy ; 
the five elemental states of matter ; the ten senses 
and the one ( mind ) , intelligence and ego ; the five 
objects of the' senses. (This is the constitution of 
the kshetra.) 

ffa: I 

eHWJT IPII 

7. Liking and disliking, pleasure and pain 
(these are the principal deformations of the kshetra); 
consciousness, collocation, persistence; these, briefly 
described, constitute the Field and its deformations.^ 

airqiqlqief[ ii<:ii 


^ All these things taken together constitute the 
fundamental character of our first transactions with the 
world of Nature, but it is evidently not the whole 
description of our being ; it is our actuality but not the 
limit of our possibilities. There is something beyond 
to be known, jneyam, and it is wlien the knower of the 
field turns from the field itself to learn of himself 
within it and ot all that is behind its appearances that 
real knowledge begins, jnanam , — the true knowledge of 
the field no less than of the knower. For both soul and 
nature are the Brahman, but the true truth of the 
world of Nature can only be discovered by the liberat- 
ed sage who possesses also the truth of the Spirit. One 
Brahman, one reality in Self and Nature, is the object 
of all knowledge. 
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8. A total absence of worldly pride and 
arrogance, harmlessness, a candid soul, a tolerant, 
long-suffering and benignant heart, purity of mind 
and body, tranquil firmness and steadfastness, 
self-control and a masterful government of the 
lower nature and the heart's worship given to the 
Teacher/ 

I 

il^|| 

3^5R5Zflf?5 I 

1 1? oil 

9-10. A firm removal of the natural being's 
attraction to the objects of the senses, a radical 
freedom from egoism, absence of clinging to the 
attachment and absorption of family and home, a 
keen perception of the defective nature of the or- 
dinary life of physical man with its aimless and 
painful subjection to birth and death and disease 
and age, a constant equalness to all pleasant or 
unpleasant happenings." 

11? ^11 

’ The Gita tells us what is the spiritual knowledge 
or rather it tehs us what are the conditions of know- 
ledge, the marks, the signs of the man whose soul is 
turned towards the inner wisdom. First, there comes 
a certain moral condition, a sattwic government of the 
natural being. 

'Then here is a nobler and freer attitude of perfect 
detachment and equalitv. 
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II-I2. A meditative mmd turned towards 
solitude and away from the vain noise of crowds 
and the assemblies of men, a philosophic perception 
of the true sense and large principles of existence, 
a tranquil continuity of inner spiritual knowledge 
and light, the Yoga of an unswerving devotion^ 
love of God, the heart’s deep and constant adoration 
of the universal and eternal Presence ; that is 
declared to be the knowledge; all against it is 
ignorance/ 

13. I will declare the one object to which the 
mind of spiritual knowledge must be turned, by 
fixity in which the soul clouded here recovers and 
enjoys its nature and original consciousness of 
immortality, — the eternal supreme Brahman called 
neither Sat (existence) nor Asat (non-existence)/ 

‘ Finally, there is a strong turn within towards the 
things that really matter. 

® The soul, when it allows itself to be tyrannised 
over by the appearances of Nature, misses itself and 
goes whirling about in the cycle of the births and deaths 
of its bodies. There, passionately following without 
end the mutations of personality and its interests, it 
cannot draw back to the possession of its impersonal 
and unborn self-existence. To be able to do that is to 
find oneself and get back to one’s true being, that 
which Assumes these births, but does not perish with 

13 
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14. His hands and feet are on every side of 
us, his heads and eyes and faces are those 
innumerable visages which we see wherever we 
turn, his ear is everywhere, he immeasurably fills 
and surrounds all this world with himself, he is the 
universal Being in whose embrace we live/ 

15. All the senses and their qualities reflect 
him but he is without any senses ; he is unattached, 

the perishing of its forms. To enjoy the eternity to 
which birth and life are only outward circumstances, is 
the soul’s true immortality and transcendence. 

^ That Eternal or that Eternity is the Brahman. 
Brahman is That which is transcendent and That which 
is universal ; it is the free spirit who supports in front 
the play of soul with nature and assures behind their 
imperishable oneness ; it is at once the mutable 
and the immutable, the All that is the One. In his 
highest supracosmic status Brahman is a transcendent 
Eternity without origin or change far above the 
phenomenal oppositions of existence and non-existence, 
persistence and transience between which the outward 
world moves. But once seen in the substance and 
light of this eternity, the world also becomes other than 
what it seems to the mind and senses ; for then we see 
the universe no longer as a whirl of mind and life 
and matter or a mass of the determinations of energy 
and substance, but as no other than this eternal 
Brahman. 
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yet all-supporting ; he is enjoyer of the gunas, 
though not limited by them." 

16. That which is in us is he and all that 
we experience outside ourselves is he. The in- 
ward and the outward, the far and the near, the 
moving and the unmoving, all this he is at once. 
He is the subtlety of the subtle which is beyond 
our knowledge. 

17. He is indivisible and the One, but seems 
to divide himself in forms and creatures and 
appears as all the separate existences. All things 
are eternally born from him, upborne in his eter- 
nity, taken eternally back into his oneness. 

18. He is the light of all lights and luminous 
T^eyond all the darkness of our ignorance. He is 
knowledge and the object of knowledge. He is 
seated in the hearts of all.® 


^All relations of Soul and Nature are circum- 
stances in the eternity of Brahman. 

®It is he who is the secret knower of the field, 
kshetrajna, and presides as the Lord in the heart of 
things over this province and over all these kingdoms 
of his manifested becoming and action. 
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19. Thus the Field, Knowledge and the 
Object of Knowledge, have been briefly told. My 
devotee, thus knowing, attains to my bhava (the 
divine being and divine nature)/ 

SI# 3?^ 3 iTMq i 

fqq)i^«r 3oir^q fqfe iKcii 

20. Know thou that Purusha (the Soul) and 
Prakrit! (Nature) are both without origin and 
eternal; but the modes of Nature and the lower 
forms she assumes to our conscious experience have 
an origin in Prakrit! (in the transactions of these 
two entities).^ 

IR^II 

^ When man sees this eternal and universal 
Godhead within himself, when he becomes aware of the 
soul in all things and discovers the spirit in Nature, 
when he feels all the universe as a wave mounting in 
this Eternity and all that is as the one existence, he 
puts on the light of Godhead and stands free in the 
midst of the worlds of Nature. A divine knowledge 
and a perfect turning with adoration to this Divine is 
the secret of the great spiritual liberation. 

* The Soul and Nature are only two aspects of the 
eternal Brahman. The modes of Nature and their 
derivative formations constantly change and the Soul 
and Nature seem to change with them, but in them- 
selves these two powers are eternal and always the same. 
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21. The chain of cause and effect and the 
state of being the doer are created by Prakriti ; 
Purusha enjoys pleasure and pain.^ 

3^: sif I 

22. Purusha involved in Prakriti enjoys the 
qualities born of Prakriti; attachment to the 
qualities is the cause of his birth in good and evil 
wombs.^ 

q^: \R\\\ 

23. Witness, source of the consent, upholder 
of the work of Nature, her enjoyer, almighty Lord 
and supreme Self is the Supreme Soul seated in 
this body.® 

^Nature creates and acts, the Soul enjoys her 
creation and action ; but in this inferior form of her 
action she turns this enjoyment into pain and 
pleasure. 

® This, however, is only the outward experience of 
the soul mutable in conception by identification with 
mutable Nature. Seated in this body is her and our 
Divinity, the supreme Self, Para Purusha. 

® The witness Soul is the immutable Purusha ; but 
this silent all-pervading Self is only one side of the 
truth of divine Being. He who pervades the world as 
the one unchanging Self that supports all its mutations, 
is equally the Godhead in man, the Lord in the heart 
of every creature, the conscient Creator and Master of 
all our subjective becoming and all our inward-taking 
and outward-going objectivised action. 
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?[^»n^siq ^ ii^vii 

24. He who thus knows Purusha and Prakriti 
with her qualities, howsoever he lives and acts he 
shall not be born again/ 

^1^ IK'MI 

25. This Knowledge comes by an inner 
meditation through which the eternal Self becomes 
apparent to us in our self-existence. Or it comes 
by the Yoga of the Sankhyas (the separation of the 
soul from nature). Or it comes by the Yoga of 
works. 


31^ I 

^ ^ giroon: ir^ii 

26. Others, who are ignorant of these paths 
of Yoga, may hear of the truth from others and 


' This is the self-knowledge to which we have to 
accustom our mentality before we can truly know 
ourselves as an eternal portion of the Eternal. Once 
this is fixed, no matter how the soul in us may com- 
port itself outwardly in its transctions with Nature, 
whatever it may seem to do or however it may seem 
to assume this or that figure of personality and active 
force and embodied ego, it is in itself free, no longer 
bound to birth because one through impersonality of 
self with the inner unborn spirit of existence. That 
impersonality is our union with the supreme egoless I 
of all that is in cosmos. 
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mould the mind into the sense of that to which it 
listens with faith and concentration. But however 
arrived at, it carries us beyond death to Immortality. 

I 

IK'9|| 

27 . Whatever being, moving or unmoving, is 
born, know thou, O best of the Bharatas, that it is 
from the union between the Field and the Knower 
of the Field.' 

^ I 

28 . Seated equally in all beings, the supreme 
Lord, unperishing within the perishing — he who 
thus sees, he sees,^ 

W{ I 

Jf 211% 11111%’^ IK? II 

^ The whole of existence must be regarded as a 
field of the soul's construction and action in the midst 
of Nature. All life, all works are a transaction 
between the soul and Nature. 

^ As we perceive more and more the equal spirit in 
all things, we pass into that equality of the spirit ; as 
we dwell more and more in this universal being we 
become ourselves universal beings, as we grow more 
and more aware of this eternal, we put on our own 
eternity and are for ever. We identify ourselves with 
the eternity of the Self and no longer with the limi- 
tations and distress of our mental and physical 
ignorance. 
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29. Perceiving the equal Lord as the spiritual 
inhabitant in all forces, in all things and in all 
beings, he does not injure himself (by casting his 
being into the hands of desire and passions), and 
thus he attains to the supreme status. 

30. He who sees that all action is verily 
done by Prakriti, and that the Self is the inactive 
witness, he sees. 

m ^ m ?rq^ 

31. When he perceives the diversified exis- 
tence of beings abiding in the one eternal Being, and 
spreading forth from it, then he attains to Brahman. 

5R)?#sfq ^ ^ II^RK 

32. Because it is without origin and eternal, 
not limited by the qualities, the imperishable 
supreme Self, though seated in the body, O 
Kaunteya, does not act, nor is affected.' 


* It does not act even in action, because it sup- 
ports natural action in a perfect spiritual freedom 
from its effects, it is the originator indeed of all acti- 
vities, but in no way changed or affected by the play 
of its Nature. 



THIRTEENTH CHAPTER 


201 


qlqfetq^ I 

33. As the all-pervading ether is not affected 
by reason of its subtlety, so seated everywhere in 
the body, the Self is not affected. 

m qq;i5R?^: fc^ I 

^ m qqimfe ||^»|| 

34. As the one sun illumines the entire earth, 
so the Lord of the Field illumines the entire Field, 
O Bharata. 

f H^gqi I 

=q ^ 3 q^ ii^'^ii 

35. They who with the eye of knowledge 
perceive this difference between the Field and the 
Knower of the Field and the liberation of beings 
from Prakriti, they attain to the Supreme/ 


^ This Brahman, this eternal and spiritual knower 
of the field of his own natural becoming, this Nature, 
his perpetual energy, which converts herself into that 
field, this immortality of the soul in mortal nature, — 
these things together make the whole reality of our 
• existence. The spirit within, when we turn to it, 
illumines the entire field of Nature with his own truth 
in all the splendour of its rays. In the light of that sun 
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of knowledge the eye of knowledge opens in us and we 
live in that truth and no longer in this ignorance. 
Then we perceive that our limitation to our present 
mental and physical nature was an error of the 
darkness, then we are liberated from the law of the 
lower Prakriti, the law of the mind and body, then 
we attain to the supreme nature of the spirit. That 
splendid and lofty change is the last, the divine and 
infinite becoming, the putting off of mortal nature, 
the putting on of an immortal existence. 



Fourteenth Chapter 


ABOVE THE GUNAS 

g32T: m: ll^ll 

1. The Blessed Lord said: I will again declare 
the supreme Knowledge, the highest of all knowings, 
which having known, all the sages have gone hence 
to the highest perfection.' 

I? I 

3^sfq ^ ^ IKll 

2. Having taken refuge in this knowledge and 
become of like nature and law of being with Me, 

^ The distinction ( drawn in the 13th chapter ) 
between the embodied soul subjected to the action of 
Nature by its enjoyment of her gunas, qualities or 
modes and the Supreme Soul who dwells enjoying the 
gunas, but not subject because it is itself beyond them, 
is the basis on which the Gita rests its whole idea of the 
liberated being made one in the conscious law of its 
existence with the Divine, sadharmya. This is the 
supreme knowledge because it leads to the highest 
perfection, and brings the soul to likeness with the 
Divine. This supreme importance assigned to 
sadharmya is a capital point in the teaching of the 
Gita. 
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they are not born in the creation, nor troubled by 
the anguish of the universal dissolution.' 

^ ^ ll^ll 

3. My womb is the Mahad Brahman; into 
that I cast the seed; thence spring all beings, O 
Bharata.® 


^Mark that nowhere in Gita is there any indi- 
cation that dissolution of the individual spiritual 
being into the unmanifest, indefinable or absolute 
Brahman is the true meaning or condition of Immor- 
tality or the true aim of Yoga. On the contrary, it 
describes Immortality later on as an indwelling in 
the Ishwara in his supreme status, mayi nivasishyasi, 
par am dhama, and here sadharmya, par am siddhim. 
The souls that do not arrive at liberation live through 
the returning aeons ; all exist involved or secret in the 
Brahman during the dissolution of the manifest world 
and are born in the appearance of a new cycle. To be 
immortal in the deeper sense (held in the ancient 
spiritual teaching) is something difierent from this 
-survival of death and this constant recurrence. Immor- 
tality is that supreme status in which the Spirit knows 
itself to be superior to death and birth, not con- 
ditioned by the nature of its manifestation, infinite, 
imperishable, immutably eternal, — immortal, because 
never being bom it never dies. 

® The soul of man could not grow into the likeness 
of the Divine, if it were not in its secret essence imper- 
ishably one with the Divine and part and parcel of his 
-divinity ; it could not be or become immortal if it 
were merely a creature of mental, vital and physical 
Nature. 
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2n: I 

sTfl ^5Tq^: fq^I Ii»|i 

4. Whatever lorms are produced in whatso- 
ever wombs, O Kaunteya, the Mahad Brahman is- 
their womb, and I am the Father who casts the 
seed. 


3*^1: I 

5. The three gunas born of Prakriti, Sattwa, 
Rajas and Tamas bind in the body, O great-armed 
one, the imperishable dweller in the body.^ 

ii^ii 

0. ' Of these Sattwa is by the purity of its 
quality a cause of light and illumination, and by 
virtue of that purity produces no disease or morbi- 
dity or suffering in the nature; it binds by 
attachment to knowledge and attachment to 
happiness, O sinless one.® 


^ It is a subordinate act or state of consciousness^ 
it is a self-oblivious identification with the modes of 
Nature in the limited workings of this lower motivity 
and with this self-wrapped ego-bounded knot of action 
of the mind, life and body that gets the soul into the 
appearance of birth and death and bondage, — for this^ 
is patent that it is only an appearance. 

*The man of virtue, of knowledge, has his ego of 
the virtuous man, his ego of knowledge, and it is tha 
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^%5nirif3 iivsii 

7. Rajas, know thou, has for its essence 
attraction of liking and longing ; it is a child of the 
attachment of the soul to the desire of objects ; O 
Kaunteya, it binds the embodied spirit by at- 
tachment to works. 

|K|1 

8. But Tamas, know thou, born of ignorance, 
is the deluder of all embodied beings ; it binds by 
negligence, indolence and sleep, O Bharata. 

^R^llfRl 3 3*1: ll^ll 


sattwic ego which he seeks to satisfy; for his own sake 
he seeks virtue and knowledge. Only when we cease 
to satisfy the ego, to think and to will from the ego, 
the limited I in us, then is there real freedom. 
In other words freedom, highest self-mastery begins 
when above the natural self we see and hold the 
supreme Self of which the ego is an obstructing veil and 
a blinding shadow. And that can only be when we see 
the one Self in us seated above Nature and make our 
individual being one with it in being and conscious- 
ness and in its individual nature of action only 
an instrument of a supreme Will, the one Will that 
is really free. For that we must rise high above the 
three gunas, become trigunatita. 
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9. Sattwa attaches to happiness, rajas to 
action, O Bharata ; tamas covers up the knowledge 
and attaches to negligence of error and inaction.' 

*TT?cI I 

?51: ^ gjrlN ||?c.|i 

10. Now sattwa leads, having overpowered 

rajas and tamas, O Bharata; now rajas, having 

overpowered sattwa and tamas; and now tamas, 
having overpowered sattwa and rajas.® 

m ii^^ll 

11. When into all the doors in the body there 
comes a flooding of light, a light of understanding, 
perception and knowledge, one should understand 


‘ The soul by attachment to the enjoyment of the 
gunas and their results concentrates its consciousness 
on the lower and outward action of life, mind and 
body in Nature, imprisons itself in the form of these 
things and becomes oblivious of its own greater con- 
sciousness behind in the spirit, unaware of the free 
power and scope of the liberating Purusha. Evidently, 
in order to be liberated and perfect we must get back 
from these things, away from the gunas and above 
them, and return to the power of that free spiritual 
consciousness above Nature. 

® These three qualities of Nature are evidently 
present and active in all human beings ; only by a 
general and ordinary predominance of one or other of 
the qualities can a man be said to be either sattwic or 
xajasic or tamasic in his nature. 
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that there has been a great increase and uprising 
of the sattwic guna in the nature.' 

5rR;?r fifl II? ^11 

12. Greed, seeking impulsions, initiative of 
actions, unrest, desire — all this mounts in us when 
rajas increases.^ 

a!5ra5ltsqff%«l qq =q I 

ll?^ll 


' But how does sattwa, the power of knowledge and 
happiness, become a chain ? It so becomes because it 
is a principle of mental nature, a principle of limited 
and limiting knowledge and of a happiness which 
depends upon right following or attainment of this or 
that object or else on particular states of the mentality, 
on a light of mind which can be only a more or less 
clear twilight. Its pleasure can only be a passing 
intensity or a qualified ease. Other is the infinite 
spiritual knowledge and the free self-existent delight 
of our spiritual being. 

® Rajas is evidently the kinetic force in the modes 
of Nature. Its fruit is the lust of action, but also* 
grief, pain, all kinds pf suffering ; for it has no right 
possession of its object — desire in fact implies non- 
possession — and even its pleasure of acquired possession 
is troubled and unstable because it has not clear know- 
ledge and does not know how to possess nor can it 
find the secret of accord and right enjoyment. All 
the ignorant and passionate seeking of life belongs to- 
the rajasic mode of Nature. 
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13. Nescience, inertia, negligence and delusion 
— these are born when tamas predominates, O joy 
of the Kurus.' 

Rf I g R55R Rife I 

14. If sattwa prevails when the embodied 
goes to dissolution, then he attains to the spotless 
worlds of the knowers of the highest principles.® 

q^qi i 

RRI JJ5Rtfe5 5I(q^ |1^*^I1 

15. Going to dissolution when rajas prevails, 
he is born among those attached to action; if dissolv- 
ed during the increase of tamas, he is born in the 
wombs of beings involved in nescience. 


^ Tamas brings incapacity and negligence of action 
as well as the incapacity and negligence of error, in- 
attention and misunderstanding or non-understanding. 
Therefore it is the opposite of sattwa as well as of 
rajas. 

® Our physical death is also a pralaya, the soul 
bearing the body comes to a pralaya, to a disintegra- 
tion of that form of matter with which its ignorance 
identified its being and which now dissolves into the 
natural elements. But the soul itself persists and 
after an interval resumes in a new body formed from 
those elements its round of births in the cycle, just as 
after the interval of pause and cessation the universal 
Being resumes his endless round of the cyclic aeons. 

14 
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16. It is said the fruit of works rightly done 
is pure and sattwic; pain is the consequence of 
rajasic works, ignorance is the result of tamasic 
action/ 

17. From sattwa knowledge is born, and greed 
from rajas; negligence and delusion are of tamas, 
and also ignorance. 

18. They rise upwards who are in sattwa J 
those in rajas remain in the middle ; those enveloped 
in ignorance and inertia, the effect of the lowest 
quality, the tamasas, go downwards.® 


' Attachment even to the pleasurable things which 
are the fruits of sattwic action must be entirely 
abandoned. But, even if one is free from any clinging 
to the fruit, there may be an attachment to the work 
itself, either for its own sake, the essential rajasic bond, 
or owing to a lax subjection to the drive of Nature, 
the tamasic, or for the sake of the attracting rightness 
of the thing done, which is the sattwic attaching cause 
powerful on the virtuous man or the man of know- 
ledge. And here evidently the resource is in that 
other injunction of the Gita, to give up the action it- 
self to the Lord of works and be only a desireless and 
equal-minded instrument of his will. (See sloka, 9). 

* The ordinary human soul takes a pleasure in the 
customary disturbances of its nature-life ; it is because 
it has this pleasure and because, having it, it gives a 
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mrA i 

gut^wjaj Ifg q^iq ^sf^TiT^ ll^^H 

19, When the seer perceives that the modes 
of Nature are the whole agency and cause of works 
and knows and turns to That which is supreme 
above the gunas, he attains to mad-hhava (the 
movement and status of the Divine). 

20. When the soul thus rises above the three 
gunas born of the embodiment in Nature, he is 
freed from subjection to birth and death and their 
•concomitants, decay, old age and suffering, and 
enjoys in the end the Immortality of its self- 
existence. 


sanction to the troubled play of the lower nature that 
the play continues perpetually ; for the Prakriti does 
nothing except for the pleasure and with the sanction 
of its lover and enjoyer, the Purusha. Nor is this lower 
satisfaction in itself a thing evil and unprofitable ; it 
is rather the condition for the upward evolution of our 
human nature out of the tamasic ignorance and inertia 
to which its material being is most subject ; it is the 
rajasic stage of the graded ascent of man towards the 
supreme self-knowledge, power and bliss. But if we 
rest eternally on this plane, the madhyama gati of the 
Gita, our ascent remains unfinished, the evolution of 
the soul incomplete. Through the sattwic being and 
nature to that which is beyond the three gunas lies the 
way of the soul to its perfection. 
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f%qNR: IK^II 

21. Arjuna said : What are the signs of the^ 
man who has risen above the three gunas, O Lord ? 
What his action and how does he surmount the 
gunas ? ' 

^ q|f% ^ ^ I 

R Ife ^ IK ^11 

22. The Blessed Lord said : He, O Pandava^ 
who does not abhor or shrink from the operation 
of enlightenment (the result of rising sattwa) or im- 
pulsion to works (the result of rising rajas) or the 
clouding over of the mental and nervous being (the 
result of rising tamas), nor longs after them, when 
they cease ; 

3011 IK^II 

23. He who, established in a position as of 
one seated high above, is unshaken by the gunas ; 


^ This question again reveals the pragmatic and 
practical nature of Arjuna. How can one live and act 
in the world and yet be above the gunas ? The sign, 
says Krishna, is that equality of which I have so 
constantly spoken. 
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who seeing that it is the gunas that are in process 
of action stands apart immovable 

||<«|| 

3111^^: « IKMI 

24-25. He who regards Jiappiness and suffer- 
ing alike, gold and mud and stone as of equal value, 
to whom the pleasant and the unpleasant, praise 
-and blame, honour and insult, the faction of his 
friends and the faction of his enemies are equal 
things; who is steadfast in a wise imperturbable and 
immutable inner calm and quietude ; who initiates 
no action (but leaves all works to be done by the 
gunas of Nature) — he is said to be above the gunas.® 

^ IR^II 


' He has seated himself in the conscious light of 
another principle than the nature of the gunas and 
that greater consciousness remains steadfast in him, 
above these powers and unshaken by their motions 
like the sun above clouds to one who has risen into a 
higher atmosphere. This is the impersonality of the 
Brahmic status ; for that higher principle, that greater 
wide high-seated consciousness, kiitastha, is the immut- 
able Brahman. 

® But still there is evidently here a double status, 
there is a scission of the being between two opposites ; 
a liberated spirit in the immutable Self or Brahman 
watches the action of an unliberated mutable Nature, 
— Akshara and Kshara. Is there no greater status, is 
it the end of Yoga to drop the mutable nature and the 
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26. He also who loves and strives after Me 
with an undeviating love and adoration, passes be- 
yond the three gunas and he too is prepared for 
becoming the Brahman. 

^ IR^II 

27. I (the Punishottama) am the foundation 
of the silent Brahman and of Immortality and im- 
perishable spiritual existence and of the eternal 
dharma and of an utter bliss of happiness. ' 


gunas bom of the embodiment in Nature and disappear 
into the impersonality and everlasting peace of the 
Brahman ? There is, it would seem, something else ; 
the Gita refers to it at the close of this chapter, always 
returning to this one final note. 

^ There is a status then which is greater than the 
peace of the Akshara as it watches unmoved the 
strife of the gunas. There is a higher spiritual experi- 
ence and foundation above the immutability of the 
Brahman, there is an eternal dharma greater than the 
rajasic impulsion to works, pravritti, there is an abso- 
lute delight which is untouched by rajasic suffering 
and beyond the sattwic happiness, and these things 
are found and possessed by dwelling in the being and 
power of the Purushottama. But since it is acquired 
by bhakti, its status must be that divine delight, 
Ananda, in which is experienced the union of utter 
love and possessing oneness, the crown of bhakti. 
And to rise into that Ananda, into that inexpressible 
oneness must be the completion of spiritual perfection 
and the fulfilment of the eternal immortalising dharma. 



Fifteenth Chapter 


THE THREE PURUSHAS 

qil^sqqij^ | 

1. The Blessed Lord said : With its original 
source above (in the Eternal), its branches stretching 
below, the Ashwattha is said to be eternal and 
imperishable ; the leaves of it are the hymns of the 
Veda; he who knows it is the Veda-knower.' 

siqifci 

II ^11 

2. The branches of this cosmic tree extend 
both below and above (below in the material, above 
in the supraphysical planes), they grow by the gunas 
of Nature; the sensible objects are its foliage, down- 
ward here into the world of men it plunges its roots 


^ Here is a description of cosmic existence in the 
Vedantic image of the Ashwattha tree. 
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of attachment and desire with their consequences 
of an endlessly developing action.' 

iieiRI^DT fex^l ll^ll 

dd: Rd d^qf^dirddSd 

d%^dl d fdd^f^ I 

d^d =dT0 3?4 qqg 

dd; dffd: d^dT ||V11 

3-4. The real form of it cannot be perceived 
by us in this material world of man’s embodiment, 
nor its beginning nor its end, nor its foundation; 

^ The Vedic rhythms are the leaves and the sensible 
objects of desire supremely gained by a right doing of 
sacrifice are the constant budding of the foliage. Man, 
therefore, so long as he enjoys the play of the gunas 
and is attached to desire, is held in the coils of 
Pravritti, in the movemens of birth and action, turns 
about constantly between the earth and the middle 
planes and the heavens and is unable to get back to 
his supreme spiritual infinitudes. This was perceived 
by the sages. To achieve liberation they followed the 
path of Nivritti or cessation from the original urge to 
action, and the consummation of this way is the 
cessation of birth itself and a transcendent status in 
the highest supracosmic reach of the Eternal. But for 
this purpose it is necessary to cut these long-fixed 
roots of desire by the strong sword of detachment. 
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having cut down this firmly rooted Ashwatta by 
the strong sword of detachment, one should seek 
for that highest goal whence, once having reached 
it, there is no compulsion of return to mortal life; 
I turn away (says the Vedantic verse) to seek that 
original Soul alone from whom proceeds the ancient 
sempiternal urge to action. 

ll'^H 

5. To be free from the bewilderment of this 
lower Maya, without egoism, the great fault of 
attachment conquered, all desires stilled, the duality 
of joy and grief cast away, always to be fixed in a 
pure spiritual consciousness, these are the steps of 
the way to that supreme Infinite. 

^ JT 5I5fliT q I 

6, There we find the timeless being which is 
not illumined by sun or moon or fire (but is itself 
the light of the presence of the eternal Purusha) ; 
having gone thither they return not; that is the 
highest eternal status of my Being.^ 


^ But it would seem that this can be attained very 
well, best even, pre-eminently, directly, by the quies- 
cence of Sannyasa. Its appointed path would seem to 
be the way of the Akshara, a complete renunciation 
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Jiq-.qgiq^P^qrf&T \m 

It is an eternal portion of Me that becomes- 
the Jiva in the world of living creatures and culti- 
vates the subjective powers of Prakriti, mind and 
the five senses.* 

si^qiJTira i 

ikii 

of works and life, an ascetic seclusion, an ascetic in- 
action. Where is the room here, or at least where is the 
call, the necessity, for the command to action, and 
what has all this to do with the maintenance oi I lie 
cosmic existence, lokasangraha, the slaughter oi 
Kurukshetra, the ways of the Spirit in Time, the 
vision of the million-bodied Lord and his high-voiced 
bidding, ‘Arise, slay the foe, enjoy a wealthy kingdom*.? 
And what then is this soul in Nature ? This spirit, too, 
this Kshara, this enjoyer of our mutable existence is 
the Purushottama ; it is he in his eternal multiplicity^ 
that is the Gita*s answer. 

' Each soul, each being in its spiritual reality, is the 
very Divine, however partial its actual manifestation 
of him in Nature. And when the soul rises above all 
ignorant limitation, then it puts on its divine nature of 
which its humanity is only a temporary veil, a thing of 
partial and incomplete significance. The individual 
spirit exists and ever existed beyond in the Eternal, 
for it is itself everlasting, sanatanz. It is evidently 
this idea of the eternal individual which leads the 
Gita to avoid any expression at all suggestive of a 
complete dissolution, laya, and to speak rather of the 
highest state of the soul as a dwelling in the Purushot- 
tama, nivasishyasi mayyeva. 
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8. When the Lord takes up this body (he 
brings in with him the mind and the senses) and in 
his going forth too (casting away the body) be goes 
taking them as the wind takes the perfumes from 
a vase.' 


TO ^ ^ I 

||^ll 

9. The ear, the eye, the touch, the taste and 
the smell, using these and the mind also, he enjoys 
the objects of mind and sense as the indwelling and 
over-dwelling Soul. 

Tm gifq 1 

11^ oil 

10. The deluded do not perceive him in his 
coming in and his going forth or in his staying and 
enjoying and assumption of quality ; they perceive 
who have the eye of knowledge. 


^ This eternal individual is not other than or in 
any way really separate from the Divine Purusha. 
It is the Lord himself, the Ishwara, who by virtue of 
the eternal multiplicity of his oneness — is not all exis- 
tence a rendering of that truth of the Infinite ? — exists 
for ever as the immortal soul within us and has taken 
up this body and goes forth from the transient frame- 
work when it is cast away to disappear into the ele- 
ments of Nature. But the identity of the Lord and 
the soul in mutable Nature is hidden from us by out- 
ward appearance and lost in the crowding mobile 
deceptions of that Nature. 
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11. The Yogins who strive, see the Lord in 
themselves ; but though they strive to do so, the 
ignorant perceive Him not, as they are not formed 
in the spiritual mould/ 

12. The light of the sun that illumines all 
this world, that which is in the moon and in fire, 
that light know as from Me. 

gcofifq ^.^v|y; |i?^|| 

13. I have entered into this form of earth (and 
am the spirit of its material force) and sustain by 
my might these multitudes. I am the godhead of 
Soma who by the rasa (the sap in the earth-mother) 
nourishes all plants and trees. 

^ Never can the ignorant have sight of him, even 
if they strive to do so, until they learn to put away 
the limitations of the outward consciousness and build 
in themselves their spiritual being, create for it, as it 
were, a form in their nature. Man, to know himself, 
must be kritatma, formed and complete in the spiritual 
mould, enlightened in the spiritual vision. The 
Yogins see the Divine Being not only in themselves, 
but in all the cosmos. 
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3!t mforqf i 

qiDIiqRgJTigrfi: q=qiiq^T |1?^»|| 

14. I, having become the flame of life, sustain 
the physical body of living creatures, and united 
with Prana and Apana, digest the four kinds of 
food/ 


=qit «t%rqs! 

iT^: =q i 

15. I am lodged in the heart of all; from Me 
are memory and knowledge and their absence. And 
that which is known by all the Vedas (and by all 
forms of knowing) am I ; and I indeed the knower 
of Veda and the maker of Vedanta. 

Sifq^ ^^q =q i 

?iqfr»r II? ^ll 

16. There are two Purushas (spiritual beings) 
in this world, the Immutable (and impersonal) and 
the Mutable (and personal) ; the Mutable is all 
these existences, the Kutastha (the high-seated 


^ The Divine is at once the Soul of matter and the 
Soul of life and the Soul of mind as well as the Soul of 
the supramental light that is beyond mind and its 
limited reasoning intelligence. 
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consciousness of the Brahmic status) is called the 
Immutable/ 

17. But other than these two is that highest 
spirit called the supreme Self, who enters the three 
worlds and upbears them, the imperishable Lord.® 


^ The Divine is manifest in a double soul of his 
mystery, a twofold power ; he supports at once the 
spirit of mutable things that is all these existences 
and the immutable spirit that stands above them in 
his imperishable immobility of eternal silence and 
calm. And it is by the force of the Divine in them 
that the mind and heart and will of man are so 
powerfully drawn in different directions by these two 
spirits as if by opposing and incompatible attractions, 
one insistent to annul the other. But the Divine is 
neither wholly the Kshara, nor wholly the Akshara. 
If he is capabele of being both at once, it is because he 
is other than they, anyah, the Purushottama above aU 
cosmos and yet extended in the world and extended 
in the Veda, in self-knowledge and in cosmic experience. 

® The world for the Gita is real, a creation of the 
Lord, a power of the Eternal, a manifestation from the 
Parabrahman, and even this lower nature of the triple 
Maya is a derivation from the supreme divine Nature. 
The Gita insists that we can and should, while we live, 
be conscious in the Self and its silence and yet act with 
power in the world of Nature. And it gives the example 
of the Divine himself who is not bound by necessity of 
birth, but free, superior to the cosmos, and yet abides 
eternally in action, varta eva cha karmani. Therefore, 
it is by putting on a likeness of the divine nature in its 
■completeness that the unity of the double experience 
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Sl^sfw ^ ^ 3?qttriT: \\\<C\\ 

18. Since I am beyond the Mutable and am 
greater and higher even than the Immutable, in the 
vorld and the Veda I am proclaimed as the Puru- 
shottama (the supreme Self). 

ig. He who undeluded thus has knowledge of 
Ae as the Purushottama, adores Me (has bhakti for 
tie) with all knowledge and in every way of his 
latural being.' 


becomes entirely possible. The Gita finds the princi- 
Dle of that oneness in its supreme vision of the 
Purushottama. 

' He sees the entire sense both of the Self and of 
hings ; he restores the integral reality of the Divine ; 
le unites the Kshara and the Akshara in the Purushot- 
:ama. He loves, worships, cleaves to and adores the 
'upreme Self of his and all existence, the one Lord of 
lis and all energies, the close and far-off Eternal in and 
Deyond the world. And he does this too with no 
single side or portion of himself, exclusive spiritualised 
nind, blinding light of the heart intense but divorced 
rom largeness, or sole aspiration of the will in works, 
mt in all the perfectly illumined ways of his being and 
lis becoming, his soul and his nature. Divine in the 
equality of his imperturbable self-existence, one in it 
vith all objects and creatures, he brings that boundless 
equality, that deep oneness down into his mind and 
leart and life and body and founds on it in an indivisible 
ntegrality the trinity of divine love, divine works and 
livine knowledge. This is the Gita's way of salvation* 
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20. Thus by Me the most secret Shastra (the 
supreme teaching and science) has been told, O sin- 
less one. Absolutely to know it is to be perfected 
in understanding and successful in the supreme 
sense, O Bharata. 



Sixteenth Chapter 


DEVA AND ASURA 


^The sattwic <|aadity is a first mediator between 
the higher and the lower nature. A high increase 
of sattwic power delivers us largely from the tama- 
sic and the rajasic disqualification; and its own 
disqualification, once we are not pulled too much 
downward by rajas and tamas, can be surmounted 
with a greater ease. To develop sattwa till it 
becomes full of spiritual light and calm and happi- 
ness is the first condition of this preparatory disci- 
pline of the nature. That, we shall find, is the whole 
intentfon of the remaining chapters of the Gita). 


^ II ^11 

^ wiw 

I 

*11^ ii^li 


1-3. The Blessed Lord said: Fearlessness, 
purity of temperament, steadfastness in the Yoga 
of Knowledge, giving, self-control, sacrifice, the 
study of Scripture, askesis, candour and straight- 
forwardness, harmlessness, truth, absence of wrath, 

15 
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self-denial, calm, absence of fault-finding, compas- 
sion to all beings, absence of greed, gentleness, 
modesty, freedom from restlessness, energy, forgive- 
ness, patience, cleanness, absence of envy and 
pride — these are the wealth of the man born into 
the Deva nature/ 

n^n 

4. Pride, arrogance, excessive self-esteem, 
wrath, harshness, ignorance, these, O Partha, are 
the wealth of the man born into the Asuric 
nature. 

irai 1 

IlMI 

5. The Daivic qualities lead towards libera- 
tion, the Asuric towards bondage. Grieve not, thou 
art born in the Deva-nature, O Pandava. 

in | 

^ ^23 ii^ii 


^The general nature of all human beings is the 
same, it is a mixture of the three gunas ; but we 
actually see that men, at least men above a certain 
level, fall very largely into two classes, those who have 
a dominant force of sattwic nature, and those who 
have a dominant force of rajasic nature. These are 
the human representatives of the Devas and Danavas 
or Asuras, the Gods and the Titans. 
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6. There are two creations of beings in this 
material world, the Daivic and the Asuric; the 
Daivic hath been described at length: hear from 
Me, O Partha, the Asuric.' 

51 qifq 5T ^ ^ \m\ 

7. Asuric men have no true knowledge of the 
way of action or the way of abstention ; truth is not 
in them, nor clean doing, nor faithful observance. 

SRRqqqM ^ I 

8. “The world is without God”, they say, 
“not true, not founded in truth, brought about by 
a mutual union, with Desire for its sole cause, a 
world of Chance.” 

5rei5qi^S?ip;q: | 
siqqtst^: |l<y| 

9. Leaning on that way of seeing life, and by 
its falsehood ruining their souls and their reason^ 
the Asuric men become the centre or instrument of 
a fierce. Titanic, violent action, a power of destruc- 
tion in the world, a fount of injury and evil. 

^ The ancient mind, more open than ours to the 
truth of things behind the physical veil, saw behind the 
life of man great cosmic powers or beings representative 
of certain turns or grades of the universal Shakti, 
divine, titanic, gigantic, demoniac, and men who 
strongly represented in themselves these types of nature 
were themselves considered as Devas, Asuras, Rak- 
shasas, Pisachas. 
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10. Resorting to insatiable desire, arrogant^ 
full of self-esteem and the drunkenness of their 
pride, these misguided souls delude themselves, 
persist in false and obstinate aims and pursue the 
fixed impure resolution of their longings. 

^ 5R52lRTigqi^: I 

11. They imagine that desire and enjoyment 
are all the aim of life and (in their inordinate and 
insatiable pursuit of it) they are the prey of a 
devouring, a measurelessly unceasing care and 
thought and endeavour and anxiety till the moment 
of their death. 

ll^^ll 

^ 3^^ n^^ii 

Id: dWHfq 1 

IwtSfJli ^ II^SII 

^s?qts% mi i 
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12-15. Bound by a hundred bonds, devoured 
jy wrath and lust, unweariedly occupied in amass- 
ing unjust gains which may serve their enjoyment 
and the satisfaction of their craving, always they 
think, “To-day I have gained this object of desire, 
to-morrow I shall have that other; to-day I have 
so much wealth, more I will get to-morrow. I have 
billed this my enemy, the rest too I will kill. I am 
a lord and king of men, I am perfect, accomplished, 
strong, happy, fortunate, a privileged enjoyer of 
Jie world ; I am wealthy, I am of high birth ; who 
‘s there like unto me? I will sacrifice, I will give, 
I will enjoy.” 

16. Thus occupied by many egoistic ideas, 
deluded, addicted to the gratification of desire (do- 
*ng works, but doing them wrongly, acting mightily, 
out for themselves, for desire, for enjoyment, not 
‘^or God in themselves and God in man), they fall 
’nto the unclean hell of their own evil. 

17. They sacrifice and give not in the true 
order, but from a self-regarding ostentation, from 
vanity and with a stiff and foolish pride. 

^ #irai: I 

||^^n 
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18. In the egoism of their strength and power, 
in the violence of their wrath and arrogance, they 
hate, despise and belittle the God hidden in them- 
selves and the God in man. 

19. These proud haters (of good and of Gk)d), 
evil, cruel, vilest among men in the world, I cast 
down continually into more and more Asuric 
births. 


*iT*?sn^ irf^ irou 

20. Cast into Asuric wombs, deluded birth 
after birth, they find Me not (as they do not seek 
Me) and sink down into the lowest status of soul- 
nature. 

Wf: IK?|| 

21. Threefold are the doors of Hell, destruc- 
tive of the soul — desire, wrath and greed : therefore 
let man renounce these three. 

W IRRII 

22. A man liberated from these doors of 
darkness, O son of Kunti, follows his own higher 
good and arrives at the highest soul-status. 
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51 ?? 51 q q^i ll^^ll 

23. He who, having cast aside the rules of the 
Shastra, followeth the promptings of desire, 
attaineth not to perfection, nor happiness, nor 
the highest soul-status.* 

SRM ^ 5R4l^l45q#iit 1 

IK»I 1 


‘ All souls are eternal portions of the Divine, the 
Asura as well as the Deva, all can come to salvation : 
even the greatest sinner can turn to the Divine. But 
the evolution of the soul in Nature is an adventure of 
which Swabhava and the Karma governed by the 
Swabhava are ever the chief powers ; and if an excess 
in the manifestation of the Swabhava, the self-becoming 
of the soul, a disorder in its play turns the law of being 
to the perverse side, if the rajasic qualities are given 
the upper hand, cultured to the diminution of sattwa, 
then the trend of Karma and its results necessarily 
culminate not in the sattwic height which is capable of 
the movement of liberation, but in the highest exaggera- 
tion of the perversities of the lower nature. The man, 
if he does not stop short and abandon his way of error, 
has eventually the Asura full born in him, and once he 
has taken that enormous turn away from the Light and 
Truth, he can no more reverse the fatal speed of his 
course because of the very immensity of the misused 
divine power in him, until he has plumbed the depths to 
which it falls, found bottom and seen where the way 
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24. Therefore let the Shastra be thy authority 
in determining what ought to be done or what ought 
not to be done. Knowing what hath been declared 
by the rules of the Shastra, thou oughtest to work 
in this world.' 


has led him, the power exhausted and misspent, himself 
down in the lowest state of the soul nature, which is 
Hell. Only when he understands and turns to the 
Light, does that other ^^^uth of the Gita come in, that 
even the greatest sinner, the most impure and violent 
evil-doer is saved the moment he turns to adore and 
follow after the Godhead within him. Then, simply by 
that turn, he gets very soon into the sattwic way which 
leads to perfection and freedom. 

* Shastra does not mean a mass of customs, some 
good, some bad, unintelligently followed by the custo- 
mary routine mind of the tamasic man. Shastra is 
the knowledge and teaching laid down by intuition, 
experience and wisdom, the science and art and ethic 
of life,, the best standards available to the race. The 
half -awakened man who leaves the observance of its 
rule to follow the guidance of his instincts and desires, 
can get pleasure but not happiness, for the inner hap- 
piness can only come by right living. He cannot move 
to perfection, cannot acquire the highest spiritual status. 
The law of instinct and desire seems to come first 
in the animal world, but the manhood, of man grows by 
the pursuit of truth and religion and knowledge and a 
right life. The Shastra, the recognised Right that he 
has set up to govern his lower memebers by his reason 
and intelligent will, must therefore first be observed and 
made the authority for conduct and works and for what 
should or should not be done, till the instinctive desire 
nature is schooled and abated and put down by the 
habit of self-control and man is ready first for a freer 
intelligent self-guidance and then for the highest sup- 
reme law and supreme liberty of the spiritual nature. All 
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Shastra is built on a number of preparatory conditions 
^dharmas); it is a means, not an end. The supreme end is 
the freedom of the spirit when abandoning all dharmas 
the soul turns to God for its sole law of action, acts 
straight from the divine will and lives in the freedom 
of the divine nature, not in the Law, but in the Spirit, 
This is the development of the teaching which is 
prepared by the next question of Arjuna. 



Seventeenth Chapter 


THE GUNAS, FAITH AND WORKS 

(The individual frequently enough, the commu- 
nity at any moment of its life, is seen to turn away 
from the Shastra, becomes impatient of it, loses 
that form of its will and faith and goes in search of 
another law which it is now more disposed to accept 
as the right rule of living and regard as a more 
vital or higher truth of existence. What then 
shall be the secure base of an action which departs 
both from the guidance of desire and from the 
normal law? For the rule of desire has an authority 
of its own, no longer safe or satisfactory to us as it 
is to the animal or as it might have been to a 
primitive humanity, but still, so far as it goes, 
founded on a very living part of our nature and 
fortified by its strong indications ; and the law, the 
Shastra, has behind it all the authority of long- 
established rule and a secure past experience. But 
this new movement is of the nature of a powerful 
adventure into the unknown or partly known, and 
what then is the clue to be followed? The answer 
is that the clue and support is to be found in 
man’s shraddha, his faith, his will to believe, to 
live what he sees or thinks to be the truth of himself 
and of existence.) 
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1. Arjuna said; When men sacrifice to God 
or the gods with faith, but abandon the rule of the 
Shastra, what is that concentrated will of devotion 
in them, nishtha, which gives them this faith and 
moves them to this kind of action, O Krishna ? Is it 
sattwa, rajas or tamas ? 

dt Jag |KH 

2. The Blessed Lord said ; The faith in em- 
bodied beings is of a triple kind like all things in 
Nature and varies according to the dominating 
quality of their nature, sattwa, rajas or tamas. Hear 
thou of these.^ 

»lRd I 

^ ^ m \\\\\ 

3. The faith of each man takes the shape given 
to it by his stuff of being, O Bharata. This Purusha, 
this soul in man, is, as it were, made of shraddha, 
a faith, a will to be, a belief in itself and existence,. 


' If a man is tamasic, obscure, clouded, if he has- 
an ignorant faith and inapt will, he will reach nothing 
true and will fall away to his lower nature. If he is- 
lured by false rajasic lights, he can be carried away by 
self-will into bypaths that may lead to morass or 
precipice. In either case his only chance of salvation, 
lies in a return of sattwa upon him to impose a new 
enlightened order and rule upon his members which 
will liberate him from the violent error of his self-wilL 
or the dull error of his clouded ignorance. 



THE GITA' 


^236 

and whatever is that will, faith or constituting belief 
in him; he b that and that is he.* 

cTPRH 51^1: l|V|| 

4 . Sattwic men offer sacrifice to the gods, the 
rajasic to the Yakshas (the keepers of wealth) and 
the Rakshasic forces ; the others, the tamasic, offer 
their sacrifite to elemental powers and grosser 
spirits.’ 

^ ^1^ 5RI: I 
IIMI 

HI ll^ll 

' A man is what he is today by some past will of 
his nature sustained and continued by a present will to 
know, to believe and to be in his intelligence and vital 
force, and whatever new turn Is taken* b^ this ^ill and 
-faith active in his very substance, that he will tend to 
become in the future. We create our own truth of 
existence in our own action of mind and life, which is 
another way of saying that we create our own selves, 
are our own makers. But very obviously this is only 
one aspect of the truth. 

* The tamasic man does not offer his sacrifice to 
the gods, but to inferior elemental powers or to those 
„grosser spirits behind the veil who feed upon his works 
and dominate his life with their darkness. The rajasic 
man offers his sacrifice to lower godheads or to perverse 
powers. The sattwic sacrifice is offered as a service to 
the gods. 
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5-6 The men who perform violent austerities, 
contrary to the Shastra, with arrogance and egoism, 
impelled by the force of their desires and passions, 
men of unripe minds tormenting the aggregated 
elements forming the body and troubling Me also, 
seated in the body, know these to be Asuric in their 
resolves.* 

I 

^ ll'SII 

7. The food also which is dear to each is of 
triple character, as also sacrifice, askesis and giving. 
Hear thou the distinction of these.® 


‘ Even if there is ostensibly a more inward and 
noble object and the faith and will are of a higher kind, 
yet if any kind of arrogance or pride or any great 
strength of violent self-will or desire enters into the 
askesis, then it is an unwise, an Asuric, a rajasic or 
rajaso-tamasic tapasya. 

®The Gita states three main elements of the work 
we have to do, Kartavyam Karma, and these three are 
sacrifice, giving, and askesis. These acts constitute the 
means of our perfection (see xviii-5). But at the same 
time they may be done unwisely or less wisely by the 
unwise. All dynamic action may be reduced in its 
essential parts to these three elements. For all dynamic 
action, all kinesis of the nature involves a voluntary or 
an involuntary tapasya or askesis, an energism and 
concentration of our forces or capacities or of some ca- 
pacity which helps us to achieve, to acquire or to become 
something, tapas. All action involves a giving of what 
we are or have, an expenditure which is the price of 
that achievement, acquisition or becoming, dana. All 
action involves too a sacrifice to elemental or to 
universal powers or to the supreme Master of our works,. 
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8. The sattwic temperament in the mental 
and physical body turns naturally to the things 
that increase the life, increase the inner and outer 
strength, nourish at once the mental, vital and 
physical force and increase the pleasure and satis- 
faction and happy condition of mind and life and 
body, all that is succulent and soft and firm and 
satisfying. 



I 


3nfRl ll^ll 


9. The rajasic temperament prefers naturally 
iood that is violently sour, pungent, hot, acrid, 
rough and strong and burning, the aliments that 
increase ill-health and the distempers of the mind 
and body. 

ildW ^ I 

ii^on 

10. The tamasic temperament takes a per- 
verse pleasure in cold, impure, stale, rotten or 


yajna. The question is whether we do these things 
inconsciently, passively, or at best with an unintelligent 
ignorant half-conscient will, or with an unwisely 
nr perversely conscient energism, or with a wisely 
conscient will rooted in knowledge, in other words, 
whether our sacrifice, giving and askesis are tamasic, 
rajasic or sattwic in nature. For everything here, 
including physical things ( e. g. food ), partakes of this 
triple character. 
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tasteless food or even accepts like the animals the 
remnants half-eaten by others. 

11. The sacrifice which is offered by men 
without desire for the personal fruit, which is 
executed according to the right principle, and with 
a mind concentrated on the idea of the thing to be 
done as a sacrifice, that is sattwic.' 

^ ^ 1|??J| 

12. The sacrifice offered with a view to the 
personal fruit, and also for ostentation, O best of 
the Bharatas, know thou that to be of a rajasic 
nature. 


^ The sattwic sacrifice comes very near to the ideal 
and leads directly towards the kind of action demanded 
by the Gita. The culmination of the sattwic action at 
which we have to arrive is of a still higher and freer 
kind ; it is the high last sacrifice offered by us to the 
supreme Divine in his integral being and with a seeking 
for the Purushottama or with the vision of Vasudeva 
in all that is, the action done impersonally, universally, 
ior the good of the world, for the fulfilment of the 
divine will in the universe. That culmination leads to 
its own transcending, to the immortal Dharma. For 
then comes a freedom in which there is no personal 
action at all, no sattwic rule of dharma, no limitation 
of Shastra ; the inferior reason and will are themselves 
overpassed and it is not they but a higher wisdom that 
dictates and guides the work and commands its 
objective. 
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13. The sacrifice not performed according to 
the right rule of the Shastra, without giving of food, 
without the mantra, without gifts, empty of faith, 
is said to be tamasic. 

5 HR 4 *iff?n ^ ciq 3^2^11^811 


14. Worship given to the godhead, to the 
twice-bom, to the spiritual guide, to the wise, clean- 
ness, candid dealing, sexual purity and avoidance 
of killing and injury to others, are called the askesis 
of the body. 

aw 3^ 


15. Speeeh causing no trouble to others, true, 
kind and beneficial, the study of Scripture, are 
called the askesis of speech. 






16. A clear and calm gladness of mind, gentle- 
ness, silence, self-control, the purifying of the whole 
temperament — this is called the askesis of the mind. 
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17. This threefold askesis, done with a highest 
enlightened faith, with no desire for fruit, har- 
monised, is said to be sattwic.' 

18. The askesis which is undertaken to get 
honour and worship from men, for the sake of 
outward glory and greatness and for ostentation is 
said to be rajasic, unstable and fleeting. 

19. That askesis which is pursued under a 
clouded and deluded idea, performed with effort 
and suffering imposed on oneself or else with a 

^ Here comes in all that quiets or disciplines the 
rajasic and egoistic nature and all that replaces it by 
the happy and tranquil principle of good and virtue. 
This is the askesis of the sattwic dharma so highly 
prized in the system of the ancient Indian culture. Its 
greater culmination will be a high purity of the reason 
and will, an equal soul, a deep peace and calm, a wide 
sympathy and preparation of oneness, a reflection of 
the inner soul's divine gladness in the mind, life and 
body. There at that lofty point the ethical is already 
passing away into the spiritual type and character. 
And this culmination too can be made to transcend 
itself, can be raised into a higher and freer light, can 
pass away into the settled godlike energy of the 
supreme nature. And what will remain then will be 
the spirit’s immaculate Tapas, a highest will and 
luminous force in all the members, acting in a wide and 
solid calm and a deep and pure spiritual delight, 
Ananda, 

16 
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concentration of the energy in a will to do hurt to 
others, that is said to be tamasic. 

^ m clf R IP oil 

20. The sattwic way of giving is to do it for 
the sake of the giving and the beneficence and to 
one who does no benefit in return ; and it is to 
bestow in the right conditions of time and place 
and on the right recipient (who is worthy or to whom 
the gift can be really helpful).* 

5?!: I 

R cl^ ||5^|| 

^ The culmination of the sattwic way of dana will 
bring into the action an increasing element of the wide 
self -giving to others and to the world and to God, atma- 
dana, atma-samarpanay which is the high consecration 
of the sacrifice of works enjoined by the Gita. And 
the transcendence in the divine nature will be a greatest 
completeness of self-offering founded on the largest 
meaning of existence. All this manifold universe comes 
into birth and is constantly maintained by God's 
giving of himself and his powers and the lavish out- 
flow of his self and spirit into all these existences ; 
universal being, says the Veda, is the sacrifice of the 
Purusha. All the action of the perfected soul will be 
oven such a constant divine giving of itself and its 
powers, an outflowing of the knowledge, light, strength, 
love, joy, helpful shakti which it possesses in the 
Divine and by his influence aud eflluence on all around 
it according to their capacity of reception or on all 
this world and its creatures. That will be the complete 
result of the complete self-giving of the soul to the 
Master of our existence. 
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21. The rajasic kind of giving is that which 
is done with unwillingness or violence to oneself or 
with a personal and egoistic object or in the hope 
of a return of some kind. 

Hqqil’Pqaj I 

ir^ii 

22. The tamasic gift is offered with no consi- 
deration of the right condition^ of time, place and 
object; it is offered without regard for the feelings 
of the recipient and despised by him even in the 
acceptance. 

fqflei: iR^n 

23. The formula OM-Tat-Sat, is the triple 
definition of the Brahman, by whom theBrahmanas, 
the Vedas and sacrifices were created of old.‘ 

IR^II 

24. Therefore with the pronunciation of OM 
the acts of sacrifice, giving and askesis as laid down 

^ Taty That, indicates the Absolute, Sat indicates 
the supreme and universal existence in its principle, 
OM is the symbol of the triple Brahman, the outward- 
looking, the inward or subtle and the superconscient 
causal Purusha. Each letter A, U, M indicates one 
of these three in ascending order and the syllable as 
a whole brings out the fourth state, Turiya, which rises 
to the Absolute. 
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in the rules are always commenced by the knowers 
of the Brahman.' 

Il’Ml 

25. With the pronunciation of Tat and with- 
out desire of fruit are performed the various acts of 
sacrifice, askesis and giving by the seekers of 
liberation. 

454foi cl«ll 5=5^5^: 41^ 3^4^ IR^II 

26. Sat means good and it means existence ; 
likewise, O Partha, the word Sat is used in the sense 
of a good work (for all good works prepare the soul 
for the higher reality of our being). 

^4% =4 I 

454 %r IK^II 

27. All firm abiding in sacrifice, giving and 
askesis and all works done with that central view, 
as sacrifice, as giving, as askesis, are Sat (for they 
build the basis for the highest truth of our spirit). 

41^ ^ =4 4^51 4t ^ IK<i|| 


^ It is a reminder that our work should be made 
an expression of the triple Divine in our inner being 
and turned towards him in the idea and motive. 
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28. Whatever is wrought without faith, obla- 
tion, giving, askesis or other work, Asat it is called, 
O Partha; it is nought here, or hereafter/ 


‘ Because Shraddha is the central principle of our 
existence, any of these things done without shraddha is 
a falsity and has no true meaning or true substance on 
earth or beyond, no reality, no power to endure or 
create in life here or after the mortal life in greater 
regions of our conscious spirit. The soul’s faith, not a 
mere intellectual belief, but its concordant will to know, 
to see, to believe and to do and be according to its 
vision and knowledge, is that which determines by its 
power the measure of our possibilities of becoming, and 
it is this faith and will turned in all our inner and 
outer self, nature and action towards all that is highest, 
most divine, most real and eternal that will enable us 
to reach the supreme perfection. 



Eighteenth Chapter 


I. THE GUNAS, MIND AND WORKS 

Ilf i^ifr ar^fipEsift I 

cinii^ ^ II ^11 

I. Arjuna said: I desire, O mighty-armed, 
to know the principle of Sannyasa and the principle 
of Tyaga, O Hrishikesha, and their difference, (> 
Keshinisudana/ 


f5I«IRT lilRT ?i«mi %: I 

IKII 

2. The Blessed Lord said: Sages have known 
as Sannyasa the physical depositing (or laying 
aside ) of desirable actions ; Tyaga is the name 


* The last question of Arjima demands a clear 
distinction between the outer and inner renunciation^ 
Sannyasa and Tyaga, The frequent harping, the 
reiterated emphasis of the Gita on this crucial distinc- 
tion has been amply justified by the subsequent history 
of the later Indian mind (led by the great Shankara- 
charya), its constant confusion of these two very 
different things and its strong bent towards belittling 
any activity of the kind taught by the Gita. 
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given by the wise to an entire abandonment of all 
attached clinging to the fruit of works' 

^ =^1'?^ ii^ii 

3. “All action should be relinquished as an 
evil”, declare some learned men ; “acts of sacrifice, 
giving and askesis ought not to be renounced”, 
say others. 

cznJlt ft 3^5ai5r ll«ll 


' It is not the desirable actions that must be laid 
aside, but the desire which gives them that character 
has to be put away from us. Renunciation is the way 
to perfection and the man who has thus inwardly 
renounced all is described by the Gita as the true 
Sannyasin. But because the word usually signifies 
as well an outward renunciation or sometimes even 
that alone, the teacher uses another word, tyaga to 
distinguish the inward from the outward withdrawal 
and says that Tyaga is better than sannyasa. The 
ascetic way goes much farther in its recoil from dyna- 
mic Nature. It is enamoured of renunciation for its 
own sake and insists on an outward giving up of life 
and action, a complete quietism of soul and nature. 
That, the Gita replies, is not possible entirely so long 
as we live in the body. As far as it is possible, it may 
be done, but such a rigorous diminution of works is 
not indispensable ; it is not even really or at least 
ordinarily advisable. The one thing needed is a 
complete inner quietism and that is all the Gita’s sense 
of naishkarmya. 
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4. Hear my conclusions as to renunciation 
(Tyaga), O best of the Bharatas ; since renunciation 
of works, O tiger of men, has been explained as 
threefold. 

51 mm ^ I 

^ ^ qiddi^ llMl 

5. Acts of sacrifice, giving and askesis ought 
not to be renounced at all, but should be perform- 
ed, for they purify the wise. 

qdi^qfq g d# =q 1 

Jr qi^ ddSdqJl, 115,11 

6. Even these actions certainly ought to be 
done, 0 Partha, leaving aside attachment and fruit. 

qid'nt ^qq^ 1 
qf^dim^Wd: qf?#d3: ll^ll 

7. Verily, renunciation of rightly regulated 
actions is not proper, to renounce them from igno- 
rance is a tamasic renunciation.^ 

^ Sacrifice, giving, and askesis, these certainly are 
to be done for they purify the wise and constitute the 
means of our perfection. But more generally, and 
understanding these three things in their widest sense, 
it is the rightly regulated action, niyatam karma, that 
has to be done, action regulated by the Shastra, the 
science and art of right knowledge, right works, right 
living, or regulated by the essential nature, swabhava- 
niyatam karma, or, finally and best of all, regulated by 
the will of the Divine within and above us. The last 
is the true and only action of the liberated man, 
muktasya karma. 
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?? ^5Rr cqm 55^ IKII 

8. He who gives up works because they bring 
sorrow or are a trouble to the flesh, thus doing 
rajasic renunciation, obtaineth not the fruit of 
renunciation. 

'T53 « r!?TiT: eif^ *1^: II^JI 

9. He who performs a rightly regulated 
action, because it has to be done, without any at- 
tachment either to the action or to the fruit of the 
action, that renunciation is regarded as sattwic. 

^ ^ f 51^ 5113^ I 

10. The wise man with doubts cast away, who 
renounces in the light of the full sattwic mind, has 
no aversion to unpleasant action, no attachment to 
pleasant action. 

11. Nor indeed can embodied beings renounce 
all works ; verily he who gives up the fruit of action, 
he is said to be a renouncer.^ 

^ The liberated worker who has given up his works 
by the inner sannyasa to a greater Power is free from 
Karma. Action he will do, — action is part of the divine 
law of living, it is the high dynamics of the Spirit. The 
essence of reunnciation, the true Tyaga, the true 
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^ I 

^ JT 5 HStlfgqf I|^:^|| 

12. The three kinds of result, pleasant, un- 
pleasant and mixed, in this or other worlds, in this 
or another life, are for the slaves of desire and ego ; 
these things do not cling to the spirit. 

^RoiiR ^ I 

ll5i^ll 

13. These five causes, O mighty-armed, learn 
of Me as laid down by the Sankhya for the 
accomplishment of all works. 

mi ^ I 

f^i«i 2»4^%5i %k %'4i5i qgqjj; ii^«ii 

14. These five are the body, the doer, the 
various instruments, the many kinds of efforts, and 
last, the Fate.^ 


Sannyasa, is not any rule of thumb of inaction but a 
disinterested soul, a selfless mind, the transition from 
ego to the free impersonal and spiritual nature. The 
spirit of this inner renunciation is the fir^ mental 
condition of the highest culminating sattwic discipline. 

^ Fate is the influence of the Power or powers other 
than the human factors, other than the visible mecha- 
nism of Nature, that stand behind these and modify 
the work and dispose its fruits in the steps of act and 
consequence. The liberated man knows that the su- 
preme Shakri is dokig in his mental, vital and physical 
body, adhishthana, as the sole doer the thing appointed 
by a Fate which is in truth not Fate, not a mechanis- 
ed dispensation, but the wise and all-seeing Will that is 
at work behind human Karma. 
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SI?: I 

^ m m l^i^: ii^'aii 

15. These five elements make up among them 
all the efficient causes, karana, that determine 
the shaping and outcome of whatever work man 
undertakes with mind and speech and body. 

flfd 3 ST: I 

T^cqfdlf^TdlvI ?? q^id ^dfd: ||^^|| 

16. That being so, he verily who, owing to 
ignorant understanding, looketh on the pure Self 
as the doer, he, of perverted intelligence, seethnot» 

ddl dlf Sdt diqt d fetsT^ I 

^ifq d fdfstqim d fdd«i^ Il^v9|i 

17. He who is free from the ego-sense, whose 
intelligence is not affected, though he slay these 
peoples, he slayeth not, nor is bound/ 

^ The doer is ordinarily supposed to be our surface 
personal ego, but that is the false idea of the under- 
standing that has not arrived at knowledge. The ego 
is the ostensible doer, but the ego and its will are 
creations and instruments of Nature with which the 
ignorant understanding wrongly identifies our self and 
they are not the only determinants even of human 
action, much less of its turn and consequence. Once 
we live in this knowledge, the character and consequence 
of the work can make no difference to the freedom 
of the spirit. The work may be outwardly a terrible 
action like the great battle and slaughter of Kurukshetra; 
but although the liberated man takes part in the 
struggle and though he slay all these peoples, he slays 
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^ II ^<^11 

18. Knowledge, the object of knowledge and 
“the knower, these three things constitute the 
mental impulsion to work ; there are again three 
things, the doer, the instrument and the work done, 
that hold the action together and make it possible. 

Rlxq^ apqfq II ^^11 

19. Knowledge, work and doer are of three 
kinds, says the Sankhya, according to the difference 
in the Gunas (qualities) ; hear thou duly these also.' 


no man and he is not bound by his work, because the 
work is that of the Master of the Worlds and it is he 
who has already slain in his hidden omnipotent will 
all these armies. This work of destruction was needed 
that humanity might move forward to another creation 
and a new purpose, might get rid as in a fire of its 
past Karma of unrighteousness and oppression and 
injustice and move towards a kingdom of the Dharma. 

' It is clear then that the work is not the sole 
thing that matters ; the knowledge in which we do 
works makes an immense spiritual difference ; and into 
the knowledge there comes always the working of the 
three gunas. It is this element of the gunas that 
makes all the difference to our view of the thing known 
•and to the spirit in which the knower does his work. 
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20. That by which one imperishaple being is- 
seen in all becoming, one indivisible whole in all 
these divisions, know thou that knowledge as 
sattwic.' 

?1?3 ^3 IR^II 

21. But that knowledge which sees the mul- 
tiplicity of things only in their separateness and 
variety of operation in all these existences, that 
knowledge know thou as rajasic. 

^ IKRII 

22. The tamasic knowledge is a small and 
narrow way of looking at things which has no eye 
for the real nature of the world ; it clings to one 
movement or one routine as if it were the whole 
(without foresight or comprehending intelligence). 

^ (K^ll 

23. An action which is rightly regulated, 
performed without attachment, without liking or 


‘The sattwic knowledge sees existence as one 
indivisible whole in all these divisions, one imperish- 
able being in all becoming ; it masters the principle of 
its action and the relation of the particular action to- 
the total purpose of existence ; it puts in the right 
place each step of the complete process. 
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disliking (for its spur or its drag), done by one 
undesirous of fruit, that is called sattwic.' 

^ 3?!: I 

4|55iqW II? V|| 

24. But that action which a man undertakes 
under the dominion of desire, or with an egostic 
sense of his own personality in the action, and which 
is done with inordinate effort (with a great heaving 
and straining of the personal will to get at the 
object of desire), that is declared to be rajasic. 

45^ IR^II 

25. The action undertaken from delusion (in 
mechanical obedience to the instincts, impulsions 


^ Sattwic action is that which a man does calmly 
in the clear light of reason and knowledge and with an 
impersonal sense of right or duty or the demand of an 
ideal, as the thing that ought to be done whatever 
may be the result to himself in this world or another. 
At the line of culmination of sattwa it will be trans- 
formed and become a highest impersonal action 
dictated by the spirit within us and no longer by the 
intelligence, an action moved by the highest law of 
the nature, free from the lower ego and its light or 
heavy baggage and from limitation even by best opi- 
nion, noblest desire, purest personal will or loftiest 
mental ideal. There will be none of these impedimenta; 
in their place there will stand a clear spiritual self- 
knowledge and illumination and an imperative intimate 
sense of an infallible power that acts and of the work 
to be done for the world and for the world^s Master. . 
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and unseeing ideas), without regarding the strength 
or capacity, without regarding the consequences, the 
waste of effort or injury to others, that is declared 
to be tamasic. 

Wr 3^ IK^II 

26. Free from attachment, free from egoism, 
full of a fixed (impersonal) resolution and a calm 
rectitude of zeal, unelated by success, undepressed 
by failure, that doer is called sattwic.^ 

?liTt I 

IK^I1 

27. Eagerly attached to the work, passionate- 
ly desirous of fruit, greedy, impure, often violent 
and cruel and brutal in the means he uses, full of 
joy (in success) and grief (in failure), such a doer is 
known as rajasic. 

ar^Tfi: | 

3WR 3=521^ lK<r|| 

^ The sattwic doer is full of a high and pure and 
selfless enthusiasm in the work that has to be done. 
At and beyond the culmination of sattwa this resolu- 
tion, zeal, enthusiasm become the spontaneous working 
of the spiritual Tapas and at last a highest soul-force, 
the direct God-power, the mighty and steadfast 
movement of a divine energy in the human instrument, 
the self-assured steps of the seer-will, the gnostic 
intelligence of the liberated nature. 
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28. One who acts with a mechanical mind 
(who does not put himself really into the work), is 
stupid, obstinate, cunning, insolent, lazy, easily 
depressed, procrastinating, that doer is called 
tamasic. 

I 

IK^Il 

29. Reason as also persistence are of three 
kinds according to the qualities ; hear them related, 
unreservedly and severally, O Dhananjaya/ 

Sll{% fd# I 

spd =51 511 ?llf^5Bt ll^oll 

30. That which sees the law of action and the 
law of abstention from action, the thing that is to 
be done and the thing that is not to be done, what 
is to be feared and what is not to be feared, what 
binds the spirit of man and what sets it free, that 
understanding is sattwic, O Partha/ 


' It is the understanding power of man's nature, 
huddhi , that chooses the work for him or, more often, 
approves and sets its sanction on one or other among 
the many suggestions of his complex instincts, impul- 
sions, ideas and desires. It is that which determines 
for him what is right or wrong, to be done or not to be 
done, Dharma or Adharma. And the persistence of 
the will is that continuous force of mental Nature which 
sustains the work and gives it consistence and per- 
sistence. Here again there is the incidence of the 
gunas. 

®The culmination of the sattwic intelligence is 
foimd by a high persistence of the aspiring buddhi 
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aw«lI5Rq3nJTif^ ffe: fli qsiet ||^^|| 

31. That by which one knows awry right and 
wrong and also what should or should not be done, 
that understanding, O Partha, is rajasic. 

32. That which, enveloped in darkness, takes 
what is not the true law and upholds it as the law 
and sees all things in a cloud of misconceptions, 
that understanding, O Partha, is tams^ic. 


when it is settled on what is beyond the ordinary 
reason and mental will pointed to the summits, turned 
to a steady control of the senses and the life and 
a union by Yoga with man’s highest Self, the universal 
Divine, the transcendent Spirit. It is there that 
arriving through the sattwic guna one can pass beyond 
the gunas, can climb beyond the limitations of the mind 
and its will and intelligence and sattwa itself dis- 
appears into that which is above the gunas and beyond 
this instrumental nature. There the soul is enshrined 
in light and enthroned in firm union with the Self and 
Spirit and Godhead. Arrived upon that summit we 
can leave the Highest to guide Nature in our members 
in the free spontaneity of a divine action ; for there 
there is no wrong or confused working, no element of 
error or impotence to obscure or distort the luminous 
perfection and power of the Spirit. All these lower 
conditions, laws, dharmas cease to have any hold on us ; 
the Infinite acts in the liberated man and there is no 
law but the immortal truth and right of the free spirit, 
no Karma, no kind of bondage. 

17 
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^5tJn5?r^=^'jJti li: m qi^ ii^^ll 

33. That unwavering persistence by which, 
through Yoga, one controls the mind, the senses 
and the life, that persistence, O Partha, is sattwic. 

m 3 ^ 1 

ei qi^ ll^«ll 

34. But that, O Arjuna, by which one holdeth 
fast right and justice (Dharma), interest (Artha) 
and pleasure (Kama), and with great attachment 
desires for the fruits, that persistence, O Partha, is 
rajasic.' 

qqi ^ =q 1 

^ ’ifd: m qi^ ii^'^ii 

35. That by which one from ignorance doth 
not abandon sleep, fear, grief, depression, and also 
pride, that persistence, O Partha, is tamasic. 


^The rajasic will fixes its persistent attention on 
the satisfaction of its own attached clingings and 
desires in its pursuit of interest and pleasure and of 
what it thinks or chooses to think right and justice, 
Dharma. Always it is apt to put on these things the 
construction which will most flatter and justify its de- 
sires and to uphold as right or legitimate the means 
which will best help it to get the coveted fruits of its 
work and endeavour. That is the cause of three- 
fourths of the falsehood and misconduct of the human 
reason and will. Rajas with its vehement hold on 
the vital ego is the great sinner and positive misleader. 
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3T«irai5*l^ ^51 =q ll^^ll 

36-37. And now the threefold kinds of 
pleasure hear thou from Me, O bull of the Bharatas. 
That in which one by self-discipline rejoiceth and 
which putteth an end to pain ; which at first is as 
poison but in the end is as nectar ; that pleasure 
is said to be sattwic, born of the satisfaction of 
the higher mind and spirit. ‘ 

q^lfT 

38. That which is born from the contact of 
the senses with their objects, which at first is as 
nectar, but in the end is like poison, that pleasure 
is accounted rajasic. 


^ The self-exceeding of the sattwic nature comes 
when we get beyond the great but still inferior sattwic 
pleasure, beyond the pleasures of mental knowledge 
and virtue and peace to the eternal calm of the Self and 
the spiritual ecstasy of the divine oneness. That spiritual 
joy is no longer the sattwic happiness, sukhant, but the 
absolute Ananda. Ananda is the secret delight from 
which all things are bom, by which all is sustained 
in existence and to which all can rise in the spiritual cul- 
mination. Only then can it be possessed when the libe- 
rated man, free from ego and its desires, lives at last one 
with his highest Self, one with all beings and one with 
God in an absolute bliss of the spirit. 
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cRTWHS^p^j; ll^^ll 

39. That pleasure of which delusion is the 
beginning and delusion is the consequence, which 
arises from sleep, indolence and ignorance, that is 
declared tamasic. 


II. SWABHAVA AND SWADHARMA 
^ #S*?T ^1 ^^5 m p: I 

40. There is not an entity, either on the earth 
or again in heaven among the gods, that is not 
subject to the workings of these three qualities, 
gunas, born of nature. 

^ q^q 1 

41. The works of Brahmins, Kshatriyas,. 
Vaishyas and Shudras are divided according to the 
qualities (gunas) born of their own inner nature.^ 


' These verses of the Gita have no bearing on the 
existing caste system, because that is a very different 
thing from the ancient social ideal of chaturvarna, the 
four clear-cut orders of the Aryan community, and in 
no way corresponds with the description of the Gita, 
Agriculture, cattle-keeping and trade of every kind 
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are said here to be the work of the Vaishya ; but in 
the later system the majority of those concerned in 
trade and in cattle-keeping, artisans, small craftsmen 
and others are actually classed as Shudras — where 
they are not put altogether outside the pale, — and with 
some exceptions the merchant class is alone and that too 
not everywhere ranked as Vaishya. Agriculture, gov- 
•ernment and service are the professions of all classes 
from the Brahmin down to the Shudra. And if 
the •economic divisions of function have been con- 
founded beyond any possibility of rectification, the law 
of the guna or quality is still less a part of the later 
system. There all is rigid custom, acharUy with no 
reference to the need of the individual nature. If 
again we take the religious side of the contention 
advanced by the advocates of the caste system, we 
can certainly fasten no such absurd idea on the words 
of the Gita as that it is a law of a man's nature that 
he shall follow without regard to his personal bent and 
capacities the profession of his parents or his im- 
mediate or distant ancestors, the son of a milkman be 
a milkman, the son of a doctor a doctor, the descen- 
dants of shoemakers remain shoemakers to the end of 
measurable time, still less that by doing so, by this 
unintelligent and mechanical repetition of the law of 
another's nature without regard to his own individual 
call and qualities a man automatically farthers his own 
perfection and arrives at spiritual freedom. The 
Gita's words refer to the ancient system of chaturvarna, 
as it existed or was supposed to exist in its ideal 
purity, — there is some controversy whether it was ever 
anything more than an ideal or general norm more or 
less loosely followed in practice, — and it should be 
considered in that connection alone. 
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42. Calm, self-control, askesis, purity, long- 
suffering, candour, knowledge, acceptance of spiri- 
tual truth are the work of the Brahmin, bom of his- 
swabhava. 

^ 3I I 

m ||«^|| 

43. Heroism, high spirit, resolution, ability,, 
not fleeing in the battle, giving, lordship {ishwara- 
bhava, the temperament of the ruler and leader) 
are the natural work of the Kshatriya. 

^ ||»»|| 

44. Agriculture, cattle-keeping, trade inclusive 
of the labour of the craftsman and the artisan are 
the natural work of the Vaishya. All work of the 
character of service falls within the natural function 
of the Shudra. 

fflT5 m IIV'All 

45. A man who is intent on his own natural 
work attains perfection. Listen thou how perfec- 
tion is won by him who is intent on his own natural 
work. 


m: siff%4^RT ^ ^ I 
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46. He from whom all beings originate, by 
whom all this universe is pervaded, by worshipping 
Him by his own work, a man reacheth perfection/ 

wrI 1 

qiq lisvsn 

47. Better is one’s own law of works, though 
in itself faulty, than an alien law well wrought out. 
One does not incur sin when one acts in agreement 
with the law of one’s own nature/ 


^ The Gita's philosophy of life and works is that all 
proceeds from the Divine Existence, the transcendent 
and universal Spirit. All is a veiled manifestation of 
the Godhead, Vasudeva, and to unveil the Immortal 
within and in the world, to dwell in unity with the 
Soul of the universe, to rise in consciousness, know- 
ledge, will, love, spiritual delight to oneness with the 
supreme Godhead, to live in the highest spiritual 
nature with the individual and natural being delivered 
from shortcoming and ignorance and made a conscious 
instrument for the works of the divine Shakti is the 
perfection of which humanity is capable and the 
condition of immortality and freedom. 

*The Jiva is in self-expression a portion of the 
Purushottama. He represents in Nature the power of 
the supreme Spirit, he is in his personality that Power; 
he brings out in an individual existence the potentialities 
of the Soul of the universe. This Jiva itself is spirit and 
not the natural ego ; the spirit and not the form of ego 
is our reality and inner soul principle. The true force of 
what we are and can be is there in that higher spiritual 
Power and the mechanical Maya of the three gunas is 
not the inmost and fundamental truth of its move- 
ments ; it is only a present executive energy, an 
apparatus of lower convenience, a scheme of outward 
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?T^*JTT fl ^ liv^ll 

48. The inborn work, O son of Kunti, though 
defective, ought not to be abandoned. All actions 
(in the three gunas) indeed are clouded by defects 
as fire by smoke. ^ 


exercise and practice. The spiritual Nature which has 
become this multiple personality in the universe, para 
prakritir jiva-bhuta, is the basic stuff of our existence; 
all the rest is lower derivation and outer formation 
from a highest hidden activity of the spirit. And in 
Nature each of us has a principle and will of our own 
becoming ; each soul is a force of self-consciousness that 
formulates an idea of the Divine in it and guides by 
that its action and evolution, its progressive self-find- 
ing, its constant varying self-expression, its apparently 
uncertain but secretly inevitable growth to fullness. 
That is our Swabhava, our own real nature; that is our 
truth of being which is finding now only a constant 
partial expression in our various becoming in the 
world. The law of action determined by this Swabhava 
is our right law of self-shaping function, wmking, our 
Swadharma. 

‘ Sahajam karma does not in itself imply a heredi- 
tary basis. According to the Indian theory of rebirth, 
which the Gita recognises, a man’s inborn nature and 
course of life are essentially determined by his own 
past lives, are the self-development already effected 
by his past actions and mental and spiritual evolution 
and cannot depend solely on the material factor of his 
ancestry, parentage, physical birth, which can only 
be of subordinate moment, one effective sign perhaps, 
but not the dominant principle. The word sahaja 
means that which is bom with us, whatever is natural, 
inborn, innate ; its equivalent in all other passages is 
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III. TOWARDS THE SUPREME SECRET 


(The teacher has completed all else that he 
needed to say, and now all that rests for him to do 
is to put into decisive phrase and penetrating 
formula the core of his gospel. First, the Gita 
restates the body of its message. It summarises 
the whole outline and essence in the short space of 
fifteen verses, and the statement sets out from the 
original starting-point of the thought in the book, 
the enigma of human action, the apparently 


bwahhavaja. The work or function of a man is deter- 
mined by his qualities, karma is determined by guna ; 
it is the work born of his Swabhava, swabhavajam 
karma. This emphasis on an inner quality and spirit 
which finds expression in work, function and action is 
the whole sense of the Gita's idea of Karma. And from 
this emphasis on the inner truth and not on the outer 
form arises the spiritual significance and power which 
the Gita assigns to the following of the Swadharma. 

It is true that in this birth men fall very largely 
into one of four types, the man of knowledge, the man 
of power, the productive vital man, the man of rude 
labour and service. These are not fundamental divi- 
sions, but stages of self- development in our manhood. 
Each Jiva possesses in his spiritual nature these four 
sides, is a soul of knowledge, a soul of strength and of 
power, a soul of mutuality and interchange, a soul of 
works and service, but one side or other predominates. 
In the end to arrive at the divinest figure and most 
dynamic soul-power of this fourfold activity is a wide 
doorway to swiftest and largest reality of the most 
high spiritual perfection. This we can do if we turn 
the action of the Swadharma into a worship of the 
inner Godhead, surrender the whole action into his 
hands, mayi sannyasa karmani. 
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insuperable difficulty of living in the highest self 
and spirit while yet we continue to do the works 
of the world.) 

tom I 

mm ii»^ii 

49. An understanding without attachment in 
all things, a soul self-conquered and empty of desire, 
man attains by renunciation a supreme perfection 
of naishkarmya,^ 

fell! 2i«n m ^ 1 

fqgi m m\ ii'aoh 

50. How, having attained this perfection, one 
thus attains to the Brahman, hear from me, O son 


‘ The difficulty of human action is that the soul 
and nature of man seem fatally subjected to many 
kinds of bondage, the prison of the ignorance, the 
meshes of the ego, the chain of the passions, the 
hammering insistence of the life of the moment, an 
obscure and limited circle without an issue. How, 
while absorbed and continually forced outward by the 
engrossing call of its active nature, is it to get back to 
to its real self and spiritual existence ? The ascetic 
renunciation and the way of the Gita are both agreed 
that it must first of all renounce this absorption, 
must cast from it the external solicitation of outward 
things and separate silent self from active nature ; it 
must identify itself with the immobile spirit and life 
in the silence. It must arrive at an inner inactivity, 
naishkarmya. It is therefore this saving inner passivi- 
ty that the Gita puts here as the first object of its 
Yoga, the first necessary perfection in it or Siddhi* 
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of Kunti, — that which is the supreme concentrated- 
direction of the knowledge.' 




51^ ^ I 

%E«f #1^ ll^^ll 


51-53. Uniting the purified intelligence (with 
the pure spiritual substance in us) , controlling the 
whole being by firm and steady will, having re- 
nounced sound and the other objects of the senses^ 


' By Brahman here is meant at first the silent, the 
impersonal, the immutable. All this is Brahman, says 
the Upanishad, all this is Vasudeva, says the Gita, — 
the supreme Brahman is all that moves or is stable 
and his hands and feet and eyes and heads and faces 
are on every side of us. But still there are two aspects 
of this All, — his immutable eternal self that supports 
existence and his self of active power that moves 
abroad in the world movement. To be one with all 
and with the Divine and his will in the cosmos we 
must become at first impersonal and free from our ego* 
and its claims and from the ego's way of seeing our- 
selves and the world and others. And we cannot do* 
this if there is not something in our being other than 
the personality, other than the ego, an impersonal self 
one with all existences. To lose ego and be this im- 
personal self, to become this impersonal Brahman in. 
our consciousness is therefore the first movement of 
this Yoga. 
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ivithdrawing from all liking and disliking, resorting 
to impersonal solitude, abstemious, speech, body 
and mind controlled, constantly united with the 
inmost self by meditation, completely giving up 
desire and attachment, having put away egoism, 
violence, arrogance, desire, wrath, the sense and 
instinct of possession, free from all I-ness and my- 
ness, calm and luminously impassive — one is fit to 
become the Brahman/ 

^ ^ ^5lf^ I 

55^ I?!’?; Il^vil 

54, When one has become the Brahman, when 
one, serene in the Self, neither grieves nor desires. 


^ A continual resort to meditation is the firm 
means by which the soul of man can realise its self of 
power and its self of silence. And yet there must be 
no abandonment of the active life for a life of pure 
meditation ; action must always be done as a sacrifice 
to the supreme spirit. This movement of recoil in the 
path of Sannyasa prepares an absorbed disappearance 
•of the individual in the Eternal and renunciation of 
action and life in the world is an indispensable step in 
the process. But in the Gita’s path of Tyaga it is a 
preparation rather for the turning of our whole life and 
■existence and of all action into an integral oneness 
with the serene and immeasurable being, consciousness 
-and will of the Divine, and it preludes and makes 
possible a vast and total passing upward of the soul 
•out of the lower egd to the inexpressible perfection of 
the supreme spiritual nature, para prakriti. 

This decisive departure of the Gita’s thought is 
indicated in the next two verses, of which the first 
runs with a significant sequence. 
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when one is equal to all beings, then one gets the 
supreme love and devotion to Me/ 

cif^: 1 

cJat JTT 5R# 

55. By devotion he comes to know Me, who- 
and how much I am and in all the reality and 
principles of my being ; having thus known Me he 
entereth into That (Purushottama.)* 


' In the narrow path of knowledge, bhakti, devo- 
tion to the personal Godhead, can be only an inferior 
and preliminary movement ; the end, the climax is the 
disappearance of personality in a featureless oneness 
with the impersonal Brahman in which there can be 
no place for bhakti : for there is none to be adored 
and none to adore ; all else is lost in the silent im- 
mobile identity of the Jiva with the Atman. Here 
there is given to us something yet higher than the 
Impersonal, — here there is the supreme Self who is the 
supreme Ishwara, here there is the supreme Soul and 
its supreme nature, here there is the Purushottama 
who is beyond the personal and impersonal and recon- 
ciles them on his eternal heights. The ego personality 
still disappears, but all nature becomes the power of 
the one Divine and all action his action through the 
individual as channel and instrument. In place of the 
ego there comes forward conscious and manifest the 
true spiritual individual in the freedom of his real 
nature, in the power of his supernal status, in the 
majesty and splendour of his eternal kinship to the 
Divine, an imperishable portion of the supreme God-^ 
head, an indestructible power of the supreme Prakriti. 

* When the soul has lost its separative personality, 
when it has become the Brahman, it is then that it 
can live in the true person and can attain to the 
supreme revealing bhakti for the Purushottama and 
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56. And by doing also all actions always 
lodged in Me he attains by my grace the eternal 
and imperishable status. ' 


can come to know him utterly by the power of its 
profound bhakti, its heart's knowledge. The soul of 
the liberated man thus enters by a reconciling know- 
ledge, penetrates by a perfect simultaneous delight of 
the transcendent Divine, of the Divine in the indivi- 
dual and of the Divine in the universe, into the Puru- 
shottama. 

And it then becomes evident how action continual 
and unceasing and of all kinds without diminution or 
abandonment of any part of the activities of life can 
be not only quite consistent with a supreme spiritual 
experience, but as forceful a means of reaching this 
highest spiritual condition as bhakti or knowledge. 
Nothing can be more positive than the Gita's state- 
ment in this matter. 

1 All that we do is done for the sake of the Lord 
seated in the heart of all, for the good of all beings, 
for the fulfilment of the world action and the world 
purpose or in one word for the sake of the Purushot- 
tama and done really by him through his universal 
Shakti. These divine works, whatever their form or 
outward character, cannot bind, but are rather a 
potent means for rising out of this lower Prakriti of 
the three gunas to the perfection of the supreme 
divine and spiritual nature. 

Thus these eight verses carefully read in the 
light of the knowledge already given by the Teacher 
are a brief, but still comprehensive indication of the 
whole essential idea, the entire central method, all the 
kernel of the complete Yoga of the Gita. 
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IV. THE SUPREME SECRET 

(The following six slokas (57-62) carry in 
them the innermost heart of the Yoga and lead 
to its crowning experience ; the words express the 
most complete, intimate and living relation pos- 
sible between God and man and the spiritual 
■emotion with which they vibrate seems to give the 
most intense prominence possible and an utmost 
importance to the personal truth and presence of 
the Godhead. It is no abstract Absolute of the 
philosopher, no indifferent impersonal Presence or 
ineffable Silence intolerant of all relations, to 
whom this complete surrender of all our works can 
be made and this closeness and intimacy of oneness 
with him in all the parts of our conscious existence 
imposed as the condition and law of our perfec- 
tion or of whom this divine intervention and pro- 
tection and deliverance are the promise. It is a 
Master of our works, a Friend and Lover of our 
soul, an intimate Spirit of our life, an indwelling 
and over dwelling lord of all our personal and 
impersonal self and nature who alone can utter to 
us this near and moving message. ) 

57. Devoting all thyself to Me, giving up in 
thy conscious mind all thy actions into Me, resort- 
ing to Yoga of the will and intelligence, be always 
One in heart and consciousness with Me.^ 


^ It is by the perpetual unified closeness of our 
heart consciousness, mind consciousness, all conscious- 
ness, satatam machchiitah, that we get the widest, the 
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58. If thou art one in heart and conscious* 
ness with Me at all times, then by my grace thou 
shalt pass safe through all difficult and perilous 
passages ; but if from egoism thou hear not, thou 
shalt fall into perdition/ 


deepest, the most integral experience of our oneness 
with the Eternal. The intelligence and will have to 
turn the whole existence in all its parts to the Ishwara, 
The heart has to cast all other emotion into the 
delight of oneness with him and the love of him in all 
creatures. The sense spiritualised has to see and hear 
and feel him everywhere. The life has to be utterly 
his life in the Jiva. 

' The crux of the spiritual problem, the character 
of this transition of which it is so difficult for the 
normal mind of man to get a true apprehension, turns 
altogether upon the capital distinction between the 
ignorant life of the ego in the lower nature and the large 
and luminous existence of the liberated Jiva in his own 
true spiritual nature. The renunciation of the first 
must be complete, the transition to the second absolute. 
This is the distinction on which the Gita dwells here 
with all possible emphasis. On the one side is this 
poor trepidant braggart egoistic condition of conscious- 
ness, the crippling narrowness of this little helpless 
separative personality according to whose view-point 
we ordinarily think and act, feel and respond to the 
touches of existence. On the other are the vast 
spiritual reaches of immortal fullness, bliss and know- 
ledge into which we are admitted through union with 
the divine Being, of whom we are then a manifestation 
and expression in the eternal light and no longer a 
disguise in the darkness of the ego-nature. 
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59. Vain is this thy resolve, that in thy 
egoism thou thinkest, saying “I will not fight”; thy 
nature shall appoint thee to thy work.* 

cra[ ii^eii 

60. What from delusion thou desirest not to 
do, O Kaunteya, that helplessly thou shalt do bound 
by thy own work bom of thy swabhava. 

61. The Lord, O Arjuna, is seated in the heart 
of all beings turning all beings mounted upon a 
machine by his Maya.^ 


^ The refusal of Arjuna to persevere in his divinely 
appointed work proceeded from the ego-sense in him. 
The spiritual consequences will be infinitely worse now 
than before, now that a higher truth and a greater way 
and spirit of action have been revealed to him, if yet 
persisting in his egoism he perseveres in a vain and 
impossible refusal. If now he casts down his arms, 
he will yet be compelled by his nature to resume them 
when he sees the battle and slaughter go on without 
him. And in this return there will be no spiritual 
virtue. He is called to be no longer a great blind ins- 
trument. but a conscious soul and an enlightened 
power and vessel of the Godhead. 

® When we enter into the inmost self of our exis- 
tence, we come to know that in us and in all is the 
18 
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rRiwi^9W ^ ii^^ii 

62. In him take refuge in every] way of thy 
being and by his grace thou shalt come to the 
supreme peace and the eternal status.' 

^ 5111 ^ pat I 

a«ii ii^^ii 


•one Spirit and Godhead whom all Nature serves and 
manifests and we ourselves are soul of this Soul, 
spirit of this Spirit, our body his delegated image, 
our life a movement of the rhythm of his life, our 
mind a sheath of his consciousness, our senses his 
instruments, our emotions and sensations the seekings 
of his delight of being, our actions a means of his 
purpose, our freedom only a shadow, suggestion or 
glimpse while we are ignorant, but when we know him 
and ourselves a prolongation and effective channel of 
of his immortal freedom. 

^ The greatest Yoga is to take refuge from all the 
perplexities and difficulties of our nature with this 
indwelling Lord of all Nature, to turn to him with our 
whole being, with the life and body and sense and 
mind and heart and understanding, with our whole 
dedicated knowledge and will and action, in every way 
of our conscious self and our instrumental nature. 
And when we can at all times and entirely do this, 
then the divine Light and Love and Power takes hold 
of us, fills both self and instruments and leads us safe 
through all the doubts and difficulties and perplexities 
and perils that beset our soul and our life, leads us to 
a supreme peace and the spiritual freedom of our im- 
mortal and eternal status. 
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63. SoTiave I expounded to thee a knowledge 
more secret than that which is hidden ; having re- 
flected on it fully, do as thou wouldst. 

ir crat ^ ||^»|| 

64. Further hear the most secret, the supreme 
word that I shall speak to thee ; beloved art thou 
intimately of Me, therefore will I speak for thy 
good.' 

m ^ ?r 

65. Become my-minded, my lover and adorer, 
a sacrificer to Me, bow thyself to Me, to Me thou 
shalt come, this is my pledge and promise to thee, 
for dear art thou to Me. 

3it ^ HI 11^5,11 

1 This decisive, last and crowning word is not 
merely the essence of what has been already said on 
the matter, it sweeps out, as it were, yet farther, breaks 
down every limit and rule, canon and formula and 
opens into a wide and illimitable spiritual truth with 
an infinite potentiality of significance. And that is a 
sign of the profundity, the wide reach, the greatness 
of spirit of the Gita’s teaching. 

Thus runs this secret of secrets, the highest most 
direct message of the Ishwara (expressed in two 
slokas). 
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66. Abandon all dharmas and t^ke refuge in 
Me alone. I will deliver thee from all sin and evil, 
do not grieve.’ 

^ The Gita throughout has been insisting on a great 
and well-built discipline of Yoga, a large and clearly 
traced philosophical system, on the Swabhava and the 
Swadharma, on the sattwic law of life as leading out 
of itself by a self-exceeding exaltation to a free spiritual 
dharma of immortal existence utterly wide in its spaces 
and high-lifted beyond the limitation of even this 
highest guna, on many rules and means and injunctions 
and conditions of perfection, and now suddenly it 
seems to break out of its own structure and says to 
the human soul, ^Abandon all dharmas, give thyself 
to the Divine alone, to the supreme Godhead above 
and around and within thee : that is all that thou 
needest, that is the truest and greatest way, that 
is the real deliverance.*' The Master of the worlds 
speaking as the Spirit and Godhead in man and in all 
things says to him, 'All this personal effort and self- 
discipline will not in the end be needed, all following 
and limitation of rule and dharma can at last be 
thrown away as hampering encumbrances if thou 
canst make a complete surrender to Me, depend 
alone on the Spirit and Godhead within thee and 
all things and trust to his sole guidance. Turn 
all thy mind to Me and fill it with the thought 
of Me and my presence. Turn all thy heart to 
Me, make thy every action, whatever it be, a sacrifice 
and offering to Me. That done, leave Me to do my 
will with thy life and soul and action ; do not be 
grieved or perplexed by my dealings with thy mind 
and heart and lij[e and works or troubled because 
they do not seem to follow the laws and dharmas man 
imposes on himself to guide his limited will and intelli- 
gence. My ways are the ways of a perfect wisdom 
and power and love that knows all things and combines 
all its movements in view of a perfect eventual result ; 
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for it is refining and weaving together the many 
threads of an integral perfection. I am here with 
thee in thy chariot of battle revealed as the Master of 
existence within and without thee and I repeat the 
absolute assurance, the infallible promise that I will 
lead thee to myself through and beyond all sorrow and 
evil. Whatever difficulties and perplexities arise, be 
sure of this that I am leading thee to a complete 
divine life in the universal and an immortal existence 
in the transcendent Spirit.’* 

This then is the supreme word and most secret 
thing of all, guhyatamam, that the spirit and Godhead 
is an Infinite free from all dharmas and though he 
conducts the world according to fixed laws and leads 
man through his dharmas of ignorance and knowledge, 
sin and virtue, right and wrong, liking and disliking 
and indifference, pleasure and pain, joy and sorrow 
and the rejection of these opposites, through his 
phj^sical and vital, intellectual, emotional, ethical and 
spiritual forms and rules and standards, yet the Spirit 
and Godhead transcends all these things, and if we too 
can cast away all dependence on dharmas, surrender 
ourself to this free and eternal Spirit and taking care 
only to keep ourselves absolutely and exclusively open 
to him, trust to the light and power and delight of the 
Divine in us and, unafraid and ungrieving, accept only 
his guidance, then that is the truest, the gresttest re- 
lease and that brings the absolute and inevitable 
perfection of our self and nature. This is the way 
offered to the chosen of the Spirit,— to those only in 
whom he takes the. greatest delight because they are 
nearest to him and most capable of oneness and of 
being even as he, freely consenting and concordant 
with Nature in her highest power and movement, uni* 
versal in soul consciousness, transcendent in the spirit. 
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67. Never is this to be spoken by thee to one 
■without askesis, not to one that is not devoted and 
not to him who does no service ; nor yet to him 
who despises and belittles Me (lodged in the human 
body). 

||^</|| 

68. He who with the highest devotion for Me, 
shall declare this supreme secret among my devo- 
tees, without doubt he shall come to Me. 

69. And there is none among men that does 
more than he what is most dear to Me ; and there 
will be none else dearer to Me in the world. 

fR2ltl2! ^ ||v9o|| 

70. And he who shall study this sacred dis- 
course of ours, by him I shall be worshipped with 
the sacrifice of knowledge. 

53321?^ 5 R: I 

3^: sng 2 n? 30 !i^^ ||V9^|| 

71 . The man also who, full of faith and uncarp- 
ing, listens to this, even he, being liberated, attains 
•to the happy worlds of the righteous. 
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72. Hath this been heard by thee, O son of 
Pritha, with a concentrated mind ? Has thy delusion, 
caused by ignorance, been destroyed, O Dhananjaya? 

cR livs^ll 

73. Arjuna said: Destroyed is my delusion, 
I have regained memory through TIjy grace. O' 
Infallible One. I am firm, dispelled are my doubts. 
I will act according to Thy word. 

fRf qi^ ilfR’R: I 

74. Sanjaya said; I heard this wonderful 
discourse of Vasudeva and of the great-souled 
Partha, causing my hair to stand on end. 

75. Through the grace of Vyasa I heard this 
supreme secret, this Yoga directly from Krishna, 
the divine Master of Yoga, who himself declared it. 
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76. O King, remembering, remembering this 
wonderful and sacred discourse of Keshava and 
Arjuna, I rejoice again and again. 

>0 

^ *?fR ^ 3s?: 3:1: ii^^ii 


77, Remembering, remembering also that 
most marvellous form of Hari, great is my wonder, 
O King, I rejoice again and again. 


^ m q|^ I 

m IPdll 

5W%liqT ^RtiRTI# 

II ^ II 



78. Whej;ever is Krishna, the Master of Yoga, 
wherever is Partha, the archer, assured are there 
glory, victory and prosperity, and there also is the 
immutable Law of Right. 
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THE STORY OF THE GITA 

The Mahabliarata, of which the Gita is a part, took 
its present form from the fifth to the first centuries B. C. 
The Gita occurs in it as one portion of the Bhishma 
jParva. 

“Mahabliarata"' means literally “great India" ; it is 
an epic narrative of the ancient Indians who saw the 
vision of a great India, one in culture and unified in 
political life, stretching from the Himalayas to Cape 
•Commorin. 

Kuru is the name of a leading Kula or clan of that 
time, and Kurukshetra was a vast field near their 
capital Hastinapur (modern Delhi) where the Kurus 
used to perform their religious sacrifices. When Dhrita- 
rashtra the blind King of the Kurus became old, he 
decided to give his throne not to his own son Duryodhana 
but to Yudhisthira, the eldest son of his deceased 
younger brother Pandu, as Duryodhana, being a man of 
evil propensities, was not fit to be the ruler of a 
dharmarajya (kingdom based on the principles of righ-^ 
teousness and justice, which was the ideal in ancient 
India) ; while Yudhisthira, being an embodiment of 
virtue and purity, was the fittest man. But Duryo- 
•dhana by cunning and treachery secured the throne for 
himself, and sought by every means in his power to 
annihilate Yudhisthira and his four brothers. 

Krishna, the incarnate Godhead, was the head of 
the Yadava clan, and a friend and relative of the 
Kurus. He tried to bring about a reconciliation be- 
tween the two sections of the Kuru family ; on behalf 
•of the five Pandava brothers (sons of Pandu) he asked 
^only five villages from Duryodhana, but the 'latter 
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sternly refused saying that without battle he would not 
give even so much earth as could be held on the point 
of a needle. So a war became inevitable for the sake 
of justice and righteousness. All the princes of India 
joined one side or the other. Krishna, as ah impartial 
friend, offered the rival parties a choice. Duryodhanau 
chose to take the mighty army of Krishna to his side, 
while Krishna himself went to the other side alone — • 
and even then not as a fighter, but as the charioteer of 
Arjuna. 

Drona, the common military teacher both of the 
sons of Dhritarashtra (specially called the Kaurovas) 
and of the sons of Pandu (the Pandavas), went to the 
side of Duryodhana, as his ancient enemy Drupada had 
joined the other party. Bhishma, who was related as^ 
great-uncle both to the Kauravas and to the Pandavas, 
had observed lifelong celibacy and even in his old age 
was the strongest man of his time. He was the leader 
of the party which had tried to bring about a reconci- 
liation between the Kauravas and the Pandavas. But 
when all peace efforts failed and war became inevitable, 
he decided to join the side of Duryodhana after a 
scrupulous consideration of his duty and obligations. 
He knew that Duryodhana was in the wrong and if 
the battle had been confined simply to the two branches 
of the family, he would have remained neutral. But 
when he saw that taking advantage of a family quarrel, 
the ancient enemies of the Kuru clan had joined the 
ranks of the Pandavas, he decided to fight on the side 
of Duryodhana for ten days only and then to retire for 
a voluntary death (brought about by non-physical 
means). Considering only the military strength of the 
two parties, that of Duryodhana was decidedly superior. 
But this was more than counterbalanced by the pre- 
sence of Krishna on the other side. 

San jay a, the charioteer of the old King Dhritara- 
shtra, reports to him what is happening in the field of 
Kurukshetra where the two armies have assembled for 
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a grim fight, in magnitude and importance unparalleled 
in the history of ancient India. This is the beginning 
of the Bhagavad Gita, literally “the divine song,’' so 
called because it is delivered by Krishna, the incarnate 
Godhead, and because it teaches man how to rise out 
of his ordinary human consciouness to a higher divine 
consciousness, thus realising the Kingdom of Heaven 
on earth and in the human body. 

Of the five Panda va brothers the eldest Yudhisthira 
was the most virtuous and pure, sattwic; the second 
brother Bhima was the most strong, rajasic] while in 
Arjuna, the third brother, there was a balance of purity 
and strength, of sattwa and rajas, and he was chosen 
by the Godhead as His chief instrument in that great 
war which was to determine a world-cycle, Y ugantaruy 
and as a disciple to whom was delivered the divine 
message which was to lead humanity to its destined 
goal of Immortality on earth. 



APPENDIX II 

THE HISTORICITY OF KRISHNA 


For the fundamental teaching of the Gita as for 
spiritual life generally, the Krishna who matters to us 
is the eternal incarnation of the Divine and not the 
historical teacher and leader of men. The historical 
Krishna, no doubt, existed- We meet the name first in 
the Chhandogya Upanishad. We know that Krishna 
and Arjuna were the objects of religious worship in the 
pre-Christian centuries; and there is some reason to 
suppose that they were so in connection with a reli- 
gious and philosophical tradition from which the Gita 
may have gathered many of its elements and even the 
foundation of its synthesis of knowledge, devotion and 
works, and perhaps also that the human Krishna was 
the founder, restorer or at the least one of the early 
teachers of this school. The Gita may well in spite 
of its later form represent the outcome in Indian 
thought of the teaching of Krishna and the connection 
of that teaching with the historical Krishna, with 
Arjuna and with the war of Kurukshetra, may be 
something more than a dramatic fiction. In the Maha- 
bharata Krishna is represented both as the historical 
character and the Avatar ; his worship and Avatarhood 
must therefore have been well established by the time 
— apparently from the fifth to the first centuries B. C. 
— when the old story and poem or epic tradition of the 
Bharatas took its present form. There is a hint also 
in the poem of the story or legend of the Avatar's 
early life in Vrindavan which, as developed by the 
Puranas into an intense and powerful spiritual symbol, 
has exercised so profound an influnce on the religious 
mind of India. We have also in the Harivansha an 
account of the life of Krishna, very evidently full of 
legends, which perhaps formed the basis of the Puranic 
jaccounts. 
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But all this, though of considerable historical im- 
portance, has none whatever for our present purpose. 
We are concerned only with the figure of the divine 
Teacher as it is presented to us in the Gita and with 
the Power for which it there stands in the spiritual 
illumination of the human being. The Gita accepts the 
human Avatarhood ; but it is not this upon which 
stress is laid, but on the transcendent, the cosmic and 
the internal Divine ; it is on the Source of all things 
and the Master of all and on the Godhead secret in 
man. It is this internal divinity who is meant when 
the Gita speaks of the doer of violent Asuric austerities 
troubling the God within or of the sin of those wha 
despise the Divine lodged in the human body or of the 
same Godhead destroying our ignorance by the blazing 
lamp of knowledge. It is then the eternal Avatar, 
this God in man, the divine Consciousness always 
present in the human being who manifested in a 
visible form speaks to the human soul in the Gita, 
illumines the meaning of life and the secret of divine 
action and gives it the light of the divine knowledge 
and guidance and the assuring and fortifying word of 
the INIaster of existence in the hour when it comes face 
to face with the painful mystery of the world. This is 
what the Indian religious consciousness seeks to make 
near to itself in whatever form, whether in the symbolic 
human image it enshrines in its temples or in the 
worship of its Avatars or in the devotion to the human 
Guru through whom the voice of the one world-Teacher 
makes itself heard. Through these it strives to awaken 
to that inner voice, unveil that form of the Formless 
and stand face to face with that manifest divine 
Power, Love and Knowledge. 
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( Proper names are given in capitals, words with 
English terminations in italics. ) 
abhayam — fearlessness, 
abhyasa — Yogic practice, 
acharya — teacher, 
ahankara — the ego-sense, egoism, 
ahinsa — non-violence . 
akarta — a non-doer. 

Akshara — the immobile, the immutable, 
ananda — spiritual delight, the bliss of the Spirit. 

anisha — not lord, not master of but subject to the 
nature, 

anumanta — giver of sanction, 
apana — the incoming breath, 
ar t ha — self-interest . 

Asura — a hostile being of the mental world. 

Asuric — relating to, of the nature of the Asuras. 

Atman — the Self or Spirit, 
avatara — descent or incarnation of God. 
avikarya — free from all change, 
avyaktam — the unmanifest, 
bhakti — emotional devotion felt for the Divine, 
bharta — upholder, maintainer of the nature, 
bhava — subjective state or feeling ; becoming, 
bhuta — any one of the five elements — earth, water, fire, 
air, ether — which form part of the list of tattwas. 
bhutani — becomings, existences. 
l)rahmacharya — sexual purity. 
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Brahman — the Supreme Reality that is one and indi* 
visible and infinite, besides which nothing else 
really exists. 

Brahmic — relating to Brahman. 

buddhi — the reason, intelligence, mental power of 
understanding. 

Chandala — pariah, outcaste. 

chaturvamya — the four orders — Brahmin, Kshatriya, 
Vaishya, Shudra — of the old Indian social culture. 

Daivlc — relating to, of the nature of the Devas. 

dakshina — giving. 

Danava — a Titan. 

X)eva — a god. 

dhama — status, place. 

dbarma — action governed by the essential law of one’s 
nature ; right moral law. 

dhirah — the self-composed. 

dhriti — spiritual patience, persistence. 

dhyana — meditation. 

D wai ta — dualism . 

dwandwa — duality, pair of opposites. 

Gudakesha — an epithet applied to Arjuna which 
means 'one who has conquered sleep’. 

guna — any one of the three essential modes of energy, 
of the three primal qualities that form the nature 
of things. 

guru — spiritual guide and teacher. 

Hrishikesha — an epithet applied to Krishna which 
means 'Lord of the senses.’ 

indriya — any one of the ten senses (five of knowledge 
and five of action). 



288 


GLOSSARY 


Ishwara — ►lord, God, as lord of Nature, 
jagat — world, universe {lit. “the moving”). 

Janardana — an epithet applied to Krishna which> 
means ‘one who has no birth and puts an end 
to the birth of other beings.' 
jiva — the individual soul, 
j nana — knowledge . 
jnata — knower. 
kama — desire, 
karana — cause. 

karma — action entailing its consequences, 
karta — a doer. 

Kaunteya — an epithet applied to Arjuna which means 
‘son of Kunti' (one of his mother's names), 

Kesha VA — an epithet applied to Krishna which means 
‘one who has long hair.' 

Kshara — the mobile, the mutable. 

Kutastha — stable ; high-seated. 

laya — dissolution of the individual being in the 
Brahman. 

lila — creation as the play of God. 

manas — the sense-mind as opposed to the reason. 

mantra — the revealing word. 

Maya — the lower Prakriti (as distinguished from the 
Para Prakriti). 

Mayavada — the doctrine which holds that the world is 
unreal and that it is created by the power of 
illusion. . 
moha — delusion . 
moksha — ^liberation from Maya, 
naishkarmya — actionlessness. 
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Narayana — an epithet applied to Krishna which means 
'one who has made the water his abode’. 

nigraha — coercion of the nature, 
nirguna — without qualities, 
nishkama — free from desire, desireless, 
nivritti — inaction . 
niyamya — controlling, 
niyata — controlled, regulated. 

Par am — supreme. 

Parantapa — an epithet applied to Arjuna which means 
'subjugator of all enemies’. 

Partha — an epithet applied to Arjuna which means 
'son of Pritha’ (one of his mother’s names). 

Pisacha — a hostile being of the lower vital world. 

Prabhu — master. 

prakasha — light, illumination. 

Prakriti — Nature, creative energy (being more or less 
a synonym for Shakti). 

pralaya — dissolution. 

prana — the nervous energy, the vital breath, the half- 
mental, half-material dynamism which links mind 
and matter ; the outgoing breath. 

pranayama — the Yogic exercise of the control of the 
respiration. 

prasada — clearness and happy tranquility, 
pravritti — impulsion to works. 

Purusha — Being or Soul as opposed to Prakriti which 
is Becoming. 

Purushottama — the Supreme Personality, 
rahasyam — a secret. 

19 
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Rakshasa — a hostile being of the middle vital world, 
rajas — ^the guna that drives to action. 
rajasic — belonging to the guna of action and passion, 
rasa — affection of the senses (especially of pleasure). 
Rishi — Seer. 

sadhana — spiritual self-training and exercise, 
sadharmya^ — becoming of one law of being with the 
Divine ; oneness in nature with the Divine, 
sadrishya — a synonym for sadharmya. 
saguna — with the qualities, 
sahaja — inborn, innate. 

sakshi — a witness, the soul as a detached witness of the 
actions of the nature. 

salokya — dwelling in the Divine, 
samadhi — the Yogic trance, 
samagra — integral . 

samata — equality of soul and mind to all things and 
happenings. 

samipya — nearness to the Divine. 

Sannyasa — (outward) renunciation. 

sanyama — a spiritual control of the nature; a con- 
centration or directing of the consciousness, 
sat — Being, existence, good. 

sattwa — the guna that illumines, clarity, intelligence. 
sattwic — ^belonging to the guna of light and happiness, 
satyam — truth. 

sayujya — contact with the Divine, 
shabda — sounds word. 

shakti — force, energy; the divine or cosmic Energy 
(being more or less a synonym for Prakriti). 
shastra — the scriptures, theory, prescribed rule. 
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shraddha — faith, 
siddhi — Yogic perfection, 
sloka — verse. 

Sruti — revealed scripture (a general term for the Vedas 
and the Upanishads). 
sthiti — status, 
sukha — happiness, pleasure, 
swabhava — the nature proper to each being, 
swadharma — one's own law of action. 

tamas — the guna that hides or darkens, inertia, non- 
intelligence. 

tamasic — belonging to the guna of ignorance and inertia, 
tanmatra — any one of the five subtle energies which 
underlie the respective sense-experiences of smell 
taste, sight, touch, hearing, 
tapas — concentration of spiritual will-force, 
tapasya — a synonym for tapas. 

Tat^ — That. 

tattwa — any one of the twenty-four principles of the 
cosmic Energy which are enumerated by Sankhya. 
te]ah — force, energy. 

traigunya — the state of being bound to the three gunas. 
trigunatita — beyond the control of the three gunas. 
turiya — the superconscient state, 
tyaga — (inner) renunciation, 
uttama — highest. 

vairagya — distaste for the world and life, 
vak — speech. 

Vasudeva — an epithet applied to Krishna which means 
'son of Vasudeva'. 

Vedanta — a general term for all the Upanishads ; a 
monistic philosophy based on the Upanishads 
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Vedavada — traditionary lore of the Vedic hymns and 
the Vedic sacrifice. 

Vibhu — the all-pervading Impersonal. 

Vibhuti — divine power as manifested in the world. 

vichara — reflective thought. 

vidhi — order, rule. 

vijnana — comprehensive knowledge. 

vikara — deformation, distortion. 

viveka — direct intuitive discrimination. 

Y a jna — sacr ifi ce. 

Yoga — union or oneness of the whole subjective being 
with the Supreme. Aishwara Yoga (the divine 
Yoga) — that by which the Transcedent is one with 
all existences even while more than them all and 
dwells in them and contains them as becomings of 
His own Nature. 

Yuga — a cycle, age. 
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(The reference is to the chapters and slokas of the 

Gita under which the subject is treated.) 

Action— is done by Prakriti, XIII-30, III-27 ; three 
essential elements of, XVII-7 ; of the liberated 
man, XVIII-6, lof ; of three kinds — Sattwic, 
Rajasic and Tamasic, XVlII-23f. See Works. 

Adhibhuta— VIII-4. 

Adhiy a j na — VI 1 1 -4 . 

Adhyatma — is swabhava, VIII-3. 

Akshara — higher than the Buddhi, III-43 ; the 
foundation of self-mastery and equality, Vl-yf, 
XIV-23 ; the supreme Brahman, VIII-3 ; asceti- 
cism as the path of, XV-6. See the Immutable. 

Ananda — spiritual delight, XVII-17. 

Arjuna — the symbolic companionship of Arjuna and 
Krishna, I-20 ; the pragmatic man, I-27, V-i, 
XIV-21 ; the dejection of, I-45. 

Aryan — Aryan society, II-ii. 

Asceticism — not the teaching of the Gita, II-59, 
XVIII-49 ; the way of the Akshara, XV-6 ; 
violent austerities condemned, XVII-5. See 
Sannyasa. 

Askesis — the threefold, XVII-i4f. See Tapas. 

Asuras — as hostile cosmic beings, XVI. 

Asuric nature — IX-12 ; XVI-4f ; XVII-5. 

Avatar — I- 14, 20 ; gives the world his own example, 
III-20 ; no Avatar gives the Truth in its entirety. 
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Introduction the possibility and purpose of 
Avatarhood, IV, XI-44 ; the rationalist's objec- 
tions met by the Vedantic view of existence, 
IV-6, ; the process of, IV-6, XI-44 ; the object 
of, IV-7, 15 ; despised by the ignorant, IX-ii. 

Bhakti — essence of, X-I ; the way of Bhakta, XII. 
See Devotion. 

Bhakti-Yoga — the idea of the Purushottama as the 
foundation of, II-45 ; the high place the Gita 
assigns to, XVIII-57. 

Bhishma — see Appendix I. 

Bhutani — the five elemental conditions of matter, 
VII-4. 

Birth — bondage to, XIII-22 ; XIV-4, 8. 

Brahma — VII-14 ; XI-37. 

Brahmacharya — VI-14. 

Brahman — the Supreme, identified with the Puru- 
shottama, II-45 ; established in sacrifice, III-15, 
IV-32 ; " All this verily is the Brahman, 

Brahman is the Self,” IV-24 ; the Immutable, 

IV- 35 ; the Yogin soon attains to Btahman, 

V- 6, VI-27 '> reposing works on, V-io ; the equa- 
lity of the Brahman-knower, V-20 ; its touch, 
an exceeding bliss, VI-28 ; the knowledge of the 
Purushottama is the perfect knowledge of the 
Brahman, VII-28, 29 ; as the Akshara, VIII-3 f 
both soul and nature are the, XIII-7 ; as the object 
of spiritual knowledge, XIII-i3f ; becoming Brah- 
man, what it means, XVIII-49f ; in the Upanishads 
and the Gita, XVIII-50. 

Brahma-nirvanam — see Nirvana. 
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Brahmins — the natural work of, XVIII-42. 

Brahmi-sthiti (Brahmic status) — the perfect status, 
II-51, 56, 68f, 72 ; III-4, 4f ; VI-3. 

Buddha— I-i; IV-7. 

Buddhi — one of the 24 tattwas, III-42 ; the meaning 
of, II-41 ; two kinds of, II-41 ; the process of 
liberation by, III-3. See Intelligence. 

Buddhism — revival of. Introduction ; Mahayana, V-26. 

Caste-system — different from chaturvarnya, XVIII-41. 

Causality — XIII-2 1 . 

Chandala — capable of spiritual perfection, IX-32. 

Chaturvarnya — the fourfold order, IV-13 ; XVIII-41. 

Consciousness — different planes of, III-29 ; the divine 
consciousness, IV-20. 

Cosmic cycles — Indian theory of, VIII-i7f. 

Cosmic Divine — XI. 

Cosmic energy — its recognition a remarkable feature of 
the Gita, III-5 ; manifests itself in the universal 
Karma, IV-32 ; manifests all existence, in the 
Brahman XIII-31. 

Cosmic existence — the Vedantic image of the Ashwattha 
tree, XV-2. 

Creation — the process of, IX-7, XIV-4. 

Dana — giving, of three kinds, XVII-2of. 

Death — a critical moment in the soul’s journey, VIII-5; 
Yogic way of, VIII-12, 13 ; God is death, X-34 ; 

XI-19, 25, 31, 32. 

Desire — the root of evil, II-58, 62 ; III-37 I how to 
put an end to, II-58 ; III-43 ; abandonment of 
desires leads to peace, II-7of ; desireless works. 
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III-7 ; IV-20 ; XII-ii ; freedom from, essen- 
tial to happiness, V-23 ; the Divine as desire, 
Kama, VII-ii ; destroys the inner knowledge, 
VII-20. 

Detachment — as a condition of knowledge, XIII-9. 

Determinism — III . 

Devas — divine cosmic beings, XVI-6; Deva nature, 
XVI-if. 

Devotion — all-important for liberation, love for the 
Divine, V-29; VIII-io; IX-34; X-9; XI-54; XII- 
6f, 19 ; the climax of Yoga, VI-47 ; synthesis of 
devotion and knowledge, VII ; four kinds of, VII- 
16; the supreme Purusha has to be won by, VIII-22; 
synthesis of works, devotion and knowledge, IX ; 
integral devotion, IX-14, 25 ; leads to immortality 
in the Purushottama, XIV-27 ^ supreme devotion, 
XVIII-54f. 

Dharma — I-i ; II-7 ; the immortal Dharma, XII-20 ; 
as laid down in the Shastra, XVI-24. 

Dhritarashtra — see Appendix I. 

Divine, the — II-29; Yoga with the Divine leads ta 
liberation, II- 5 o» 61 ; "All this verily is the 
Brahman’’, IV-24 ; VI-29 i takes up all the works 
of the Yogin, VI-17 : loving the Divine in all 
beings, VI-31; the integral knowledge of, VII. i, 
at the basis of all sensory relations, VII-8f ; the 
eternal seed of all existences, VII-io ; X-39 ; as 
desire, YII-ii ; ^is not in the becomings, VII-12 ; 
self-enveloped in Maya, VII-25 ; the manifestation 
of the Supreme Divine in the cosmos, XV-i2f ; 
VIII; attained by Yoga of constant practice, 
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VIII- 8 ; the guiding spirit of cosmic cycles, IX-8f; 
as the sacrifice, IX-16 ; accepts all offering, IX-26; 
self-giving of the Godhead to the human being, 

IX- 31. See-God. 

Divine worker — IV (II); signs of, IV-igf. 

Doer — of three kinds, sattwic, rajasic and tamasic, 
XVIIT-26f. 

Dualities — delusion of the, VII-27. 

Duryodhana — see Appendix I. 

Ego — part of Nature, III-27 ; XIII-6; exaggeration of,. 
XVI-4f; not the doer of actions, III-27; XVIII-i6. 

Ego-sense — II-io ; the knot of the bondage, III-io ; 
bewilderment by, III-27: the renunciation of, 
XVIII-58f. 

Energy — God is the infinitie Energy, XI-40; the unma- 
nifest Energy, XIII-6f. See cosmic Energy. 

Equality — is what is meant by Yoga, II 48 ; the result 
of knowldge, V-i8f; VI-29; of the Brahman-knower, 

V- 20 ; the cause of, VI-3 ; sign of the Yogin, 

VI- 8,9 ; result of sattwic discipline, VII-27; several 
formulas of, XII-i3f, 18 ; XIV-22f ; a condition 
of knowledge, XIII-io. 

Ether — XIII-33. 

Ethics — Necessity of graded ideals seen by Indian 
ethics, II-37. 

Evil — the release from, IX-i ; responsibility for, XI- 
31; outward experience of the Purusha or Soul, 
XIII-22. 

Evolution — an ascending evolutionary power, X-I9 ; 
of the soul, XVI-Int, 

19 A 
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Paxth — IV-4of ; VII-21, 22 ; IX-3 ; the Supreme faith, 
XII-2; leads to knowledge and Immortality, XIII- 
26 ; as the guide, XVII-if. 

Fate — XVIII-14, 17. 

Field — The Field and its Knower, XIII-2f. 

Food — three kinds of, XVII-7f. 

<jtita — an episode in the Mahabharata, see App. I; 
bearing upon a practical crisis — accepts battle 
as an aspect and function of human life, I-i ; 
not an allegory, I-14 ; does not teach dis- 
interested performance of duty, II-6 ; starts 
from the Sankhya analysis, synthetises Vedan- 
tic Sankhya with Vedantic Yoga, II-39 ; 
how it avoids the great defect of quietistic 
philosophies, II-45 ; III-5 : its doctrine of works, 
TII-i, 7 ; III-20 ; its synthesis of knowledge, works 
and devotion, IX ; contains very little which 
is local or temporal, the spirit in which we 
ought to approach it. Introduction the synthesis 
of the Gita starts from the Upanishads — the 
starting-point of a great future synthesis — Intro- 
duction; Gita’s teaching about the Soul and Nature, 
III (II) ; XIII ; constantly discourages quietism, 
III-29 ; its distinction between the two Natures, 
the phenomenal and the spiritual, VII-5; the 
supreme word of, X ; XVIII-64f ; harmonises 
pantheism, theism and transcendentalism, X-2, 3 ; 
the theism of, X-3. 4, 15 ; does not accept illu- 
sionism, XV-17 ; the Gita's philosophy of life and 
works, XVIII-46 ; restates the body of its message 
in fifteen verses, XVIII-49f ; the conception of 
Brahman in, XVIII-50. 
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God — descended into humanity, I-14 ; worshippers of 
the integral Godhead, VII-22 ; integral knowledge 
of the Godhead as the foundation of life and 
action, VII*28; the transcendental Godhead, IX-4f; 
immanent, IX-iof ; the Godhead lodged in the 
human body, IX-ii, 12; XI-42 ; love of God, 
IX- 34, see Devotion ; illumines from within, X-ii, 
13 ; all things are his powers, vibhutis, X-32 ; 
fulfils his purpose in the world, XI-34 ; the Time- 
spirit, XI-32 : the object of all knowledge, XI-38 ; 
is the all, XI-40 ; the personal aspect of, XVIII-57. 
See Divine. 

Gods — worshippers of, VII-20 ; presiding over the 
cosmos, X-2 ; cosmic godheads, X-21 ; XI-15 ; 
God is all the gods, XI-3Q. 

Good — duality of good and evil a practical fact, 111-35- 

Gunas — essential modes of energy, sattwa, rajas and 
tamas ; in their interaction unrolling the cosmos ; 
action done by, III-27, 28 ; bewilderment by, 
III-2g : VII-13 ; the divine Maya of, Vn-14 ; 
the cause of bondage, XIV-5f ; all things are 
subject to the workings of, XVIII-40. 

Happiness — True, VI-21. 

Hathayoga — Introduction ; IV-29, 30 

Hell — threefold doors of. XVI-21. 

Hereditary principle — XVIII-48. 

Humanitarianism — not the teaching of the Gita, III-20. 

Illusionism — not accepted by the Gita, XV-17, See 
Maya. 

Immanence — IX-io . 

Immortality — preparation for, II-13 ; what it means, 
II-15 ; XlV-if ; the Master of, XI-36 ; the object 
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of spiritual life, XIII-i ; comes by the knowledge 
of the Brahman, XIII-13, 19, 35. 

Immutable, the — See Akshara. 

Impersonality— IV (II); IV-24 ; V-iof; VII-i5f ; Xll-lf; 
XIII-23, 24 ; XIV-23 : XVIII-50. 

Infinite — the self and the universal, IX-6. 

Intelligence — part of the mechanical energy of Nature, 
II, (II), XIII-6 ; firmly fixed in wisdom, II-54f ; 
how obscured and destroyed, II-62f. See Buddhi. 

Ishwara — See God. 

Janaka — a king who attained perfection by works, 
III-20. 

Jiva — the Lord by His nature becomes the Jiva, II ; 
VII-5 ; XVIII-47 ; the individual soul, II ; unified 
with the Purushottama, VIII-27f ; provides a 
spiritual basis for the universal becoming, VII-5f; 
how becomes divine and perfect, VII-12 ; the 
swabhava of, Vll-iof ; subject to the cyclic whirl 
of Nature, IX-8 ; an eternal individual, XV-yf. 

Jnana — the essential, VII-i. See Knowledge. 

Kali — the Mother, XI-36. 

Karma — the reactions of, III-28 ; how to be free from, 
III-43 ; the creative movement, VIII-3, 5 ; a 
power of evolution, XVI-23. 

Karma — ^what is meant by, III-3f ; Niyatam karma, 
III-8. See Works. 

Karmayoga — see Yoga of action, 

Kartavyam karma — XVIII-2, 9. 

Knowledge — essential for liberation, Ill-if ; the sacrifice 
of, IV-33; IX-15; Yoga and knowledge, IV-36; 



INDEX 


301 


knowledge and faith, IV-jq ; lights up the supreme 
Self within, V-16 ; leads to equality, V-iyf; inte- 
gral knowledge, a rare and difficult thing, VII-i, 
19 ; synthesis of devotion and knowledge, VII (II), 
synthesis of works, devction and knowledge, IX ; 
knowledge of the integral Divinity, IX-if ; X-12 ; 
XIII-19 ; the Divine illumines from within, X-io ; 
God is the object of all, XI-38, spiritual knowledge, 
Xlll-yf ; the supreme knowledge, XIV-i ; of 
three kinds, sattwic, rajasic and tamasic, XVIII- 
19 ; highest knowledge comes from highest bhakti, 
XVIII-55. 

Krishna — the symbolic companionship of Arjuna and 
Krishna, I-14 ; the Liberator within us, II-61 ; the 
avatar. Introduction’, the divine soul, IV-i, 5, 7; 
Yogeshwarah, XVIII-65f, See App. II. 

Kshara — II-45 ; XV-16 ; is the Purushottama in his 
multiplicity, XV-6. 

Kshatriya — II (I); his duty, I-27: n-31; his vital aim, 

I- 31 ; II-32 ; his nature, II -31; the social aspect, 

II- 31 • the natural work of, XVIII-43. 

Kshetra— XIII-2f. 

Kurukshetra — battle as an aspect and function of life, 
I-i. 45- 

Liberation — The object of Sankhya as of all Indian 
philosophy, II-45f ; liberated man, IV-19, 21 ; V-2f ; 
VI-7; VI-3of ; the final outcome of the Gita’s spiritual 
discipline, VII-28, 29; the way to, IX-31; Vedantic 
view of, compared with that of the Gita, XII-i ; 
foundation of, XII-18 ; the meaning of, XIV-2, 
the path of Niviritti, XV-3f ; is not dissolution 
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according to the Gita, XV-7 ; the works of the- 
liberated man, XVIII-7, lof. 

Lila (cosmic play ) — the whole of life as the Lila of the 
Divine, Introduction. 

Lokasangraha — III-20, 25 ; XV-6 ; XVIII-17. 

Love — see Devotion. 

Mad-bhava — XIV-19 ; XVIII-50. 

Man — divinised, III-21 ; must go back to his true 
spiritual personality, VII-15 ; Purusha in Prakriti 

is his formula, VIII-6 ; the hidden meaning of human 

life, IX-13, 2of : the normal man , XVI-i ; the asuric 
man, XVI-yf. 

Manas — X-6 ; the sense-mind, ni-42 ; VI-25. 

Matter — from the spiritual point of view, VII-8 ; the 
five elemental states of, VII-4 ; XIII-6. 

Maya — the lower imperfect Prakriti, VII-4 i hides the 
Divine from us,VII-i3 ; hard to overcome, VII-14 ; 
bewilderment by, VII-15; the Gita’s view of, XV-17; 
a mechanical shaping force, XVIII-47, 61. 

Mayavad — not the thought of the Gita, Introduction. 

Meditation — XIII-ii, 25 ; as the means of self-realisa- 
tion,XVIII-52. 

Militarism — not the teaching of the Gita, II. 

Mind — the control of the mental consciousness, VI-i8f; 
the emotive mind, VI-25 ; restlessness of, VI-34 • 
mental nature, XIII-7, 35. 

Monism — pure monism not the thought of the Gita, 
Introduction. 

Moksha — V-24; as dissolution of oiu being in the highest 
Brahman, V-27. See Liberation, Salvation. 
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Naishkarmya (actionlessness) — its real meaning, III-4 
XVIII-49. 

Narayana — Nara and Narayana, I-20; a humanised 
symbol of Godhead, X-46. 

Nature — the process of evolution, III-42; XIV-18 ; the 
important distinction between the phenomenal and 
the spiritual Nature, VII-5; XVIII-47, 48; the sup- 
reme divine Nature, VIl-15; the modes of, XIV-5f ; 
the transformation of, XVI-7ni. See Prakriti. 

Nietzschean creed — not that of the Gita, II-2; III-21. 

Nirvana— Gita’s idea of, II-72; V-24f; Nirvana and 
works in the world, VI ; the supreme peace of, 
founded on the Purushotlama, VI-15. 

Nishkama karma — III-7. 

Nivritti — the path of, XV-3f. 

Niyatam karma — III-7, 8. 

■OM — the foundation of all sounds, concentration on 
OM at the time of death, VIII-12, 13; a vibhuti, 
X-25; the symbol of the Brahman, XVII-23- 

Pain — XIII-21: caused by rajasic works, XIV-16. 

Pandavas — the sons of Pandu, see App. I. 

Para brahman — XII-2 . 

Paradise — as the goal of sacrificial works, II-42, IX-20. 

Paramatman — XII-2. 

Parameshwara — XII-2. 

Perfection — the secret of, IX-141 XII#i9» the highest 
XlV-if. 

Personality — spritual, VIIi-i5* 

Physical — physical Nature, XIII-7>35* 
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Pisachas — demoniac cosmic beings, XVI-I-6. 

Pleasure — XIII-21; of three kinds, XVIII-36f. 

Pragmatism — the modern gospel of, XVII-3. 

Prakriti — Interrelation with Purusha, II ; III-27f; the 
lower Prakriti of the three modes, VII-4f; the 
Sankhya description of Prakriti as an eightfold 
Nature, VII-4; the Gita’s distinction of the lower 
and the higher Prakriti, apara and para, III-4f; 
Vll'Sf : XVIII-4tt,49 ; Purushottama identified 
with para Prakriti, VII-6 ; the activity of the para 
Prakriti always spiritual, VII-15 ; the difference 
between Purusha and Prakriti, XIII ; acts for the 
pleasure of the Purusha, XlV-18. 

Pralaya — XIV-14. 

Pranayama — IV-28 ; V-27. 

Puranas — Puranic tradition derived from the Tantra, 

Int. 

Purusha — the interrelation of Purusha and Prakriti as- 
the cause of the universe, III-27 ; the triple status 
of, III-28 ; supreme over the intelligent will, III-42; 
has to give sanction to the sattwic impluse, VII-15; 
the supreme Purusha as described by the Gita, 

VIII- 9, lo; the difference between Purusha and- 
Prakriti, XIII; the lover and enjoyer of Prakriti. 
XIV-18 ; the two purushas distinguished, XV-i6f . 

Purushottama — the highest Purusha II-45 ; provides 
the complete divine ideal, III-22f ; IV-14 ; 
revealed in the type of humanity, IV-6; the 
Divine to who/n we offer everything as a sacrifice, 

IX- 27 meant by Krishna by his “I” and "me”, 
IV-35 ; VII-6 ; not imprisoned in its own transce- 
dence, VI-30 ; identified with para Prakriti, 
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VII- 6 ; by his Nature becomes the Jiva, VII-5f;; 
the knowledge of the Purushottama is the 
perfect knowledge of the Brahman, VII-28,29 ; 
to be known in all aspects, VIII-i; the first 
description of, VIII-9, 10 ; to be won by bhakti, 

VIII- 22 : the abode of immortality, XIV-2; the' 
supreme vision of the Gita, XV-i6f ; higher than 
the impersonal, XVIII-54. 

Rajayoga — IV-29 ; V-27 ; Vl-iof . 

Rajas — XIV-5f; rajasic nature, '^Y\-Introduction. 

Rakshasas — as hostile cosmic beings, XI-36 ; XVI-6. 

R^shasic nature — IX-12. 

Reality — II-25 ; XI-4if. 

Reason — of three kinds, sattwic, rajasic and tamasic, 
XVIII-29f. 

Rebirth— II-27; VIII-6, 15! . 

Renunciation — V ; of life and works, V-i; true renim- 
ciation, III-3f; VI-i; outward renunciation difficult 
and unnecessary, V-6 ; distinction between inner 
and outer, XVIII-i; the psychological foundation 
of, XVIII-49- 

Rudra — the terrible, VII-14 ; XI-36. 

Sacrifice — the very condition of life, IV; Gita’s 
ideas as distinguished from that of the Vedins^ 
II-42 ; to be the object of all works, Ill-yf ; the 
Gita's theory of, Ill-gt 16; the psychological 
character of, IV (III) ; different kinds and grada- 
tions of, IV-25f ; the Divine as the sacrifice, IX.16 ; 
of knowledge, IX-15 ; sattwic, rajasic and 
tamasic. XVII-iif, See Ya|na. 

Sadharmya — III-20 ; XlV-if. 

Sabajam Karma — XVIII-48, 

20 
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Salvation — the true, XVIII-3. 

Samadhi — its signs are subjective, test of, II-54f ; as 
defined by the Gita, 11-68; Nirvana and Samadhi, 
VI-15, 

Sanjaya — the charioteer of Dhritarashtra, see Ap- 
pendix I. 

Sankhya — Sankhya Karika of Ishwara Krishna, the 
Sankhya of the Gita is the Vedantic Sankhya, 
Ill-if ; III (II) ; Sankhya, and Yoga are not 
fundamentally different according to the Gita, 
V-4 ; the truths of Sankhya, XIII ; the dis- 
tinction of Sankhya and Yoga, III-3 ; the pro- 
cess of liberation by the Buddhi, III-3 ; the 
Sankhya analysis of Purusha and Prakriti, III-27 ; 
XIII-2if ; the psychological order of Sankhya 
accepted by the Gita, III-42 ; renunciation of 
works, the principle of, V-i ; the Sankhya des- 
cription of Prakriti as an eightfold Nature, VII-4 ; 
the path of knowledge, III-3 ; XVIII-50. 

Sannyasa — as a path of liberation, XV-5 ; distin- 
guished from Tyaga, XVIII-i, 49 ; see Renun- 
ciation. 

^at — existence, XVII-26. 

Sattwa — sattwic discipline, VII-15, 27 ; XIII-8; XVII- 
4f ; description of, XIV-5f ; the mediator between 
the higher and the lower nature, 'KWl-Introductiow, 

’ sattwic principle of remmciation, XVIII-9. 

Scepticism — its uses and limits, IV-42. 

Scripture — a stumbling-block, II-53 ; contains two 
elements, perishable and permanent. Introduction, 
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Self — II-i8f ; delight in, HI-17, V-21; seeing all beings 
in the Self and the Self in all beings, III-2o,VI-29 
the real self and the apparent self, III-29 ; Self, 
Brahman and God, IV-35; self is the friend, self is 
the enemy, VI-5 ; practice of union with, Vl-iof 7 
is seen within, VI-20 ; equality as the result of 
self-vision, VI-29, 31.32 ; the Supreme Self or 
Purusha as described by the Gita, VIII-9, 10 ; and 
universal existence, IX-6 ; the higher self and the 
low€ir self, XVIII-49. 

Self-discipline — false notions of. III- 6; the conquest of 
self, VI-7. 

Senses — their vehemence, II-60 ; can be controlled 
by Yoga with something higher, Il-sqf ; to be 
freed from reactions, 11-64!; ten in number, III-42; 
XIII-6 ; true bliss is beyond the senses, VI-21 ; 
each sense in its purity is the Divine in his d5ma- 
mic conscious force, VII-8. 

Shakti — the original nature of the Spirit, para Prakriti, 
VII-5f, 14 ; the real doer of all work, XVIII-17. 

Shaktism— See Tantra. 

Shankara — popularised ascetic illusionism, III-3. 

Shastra — as the authority in determining conduct,XVI- 
23! ; XVII-Int, I ; the science and art of works, 
XVII-6, 7. 

Shraddha— XVII-i, 28. See Faith. 

Shudra — the natural work of, XVIII-44. 

Sin— 11-33, 38. 48 ; 111-36 ; V-io ; what is sin, IV-21 
VII-15; exclusion of sin indispensable for the 
higher divine life, VII-15. 

Society — the Kshatriya ideal, II-31 ; Aryan, II-ii. 
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Soul — transmigration of, II-13 ; immortal, II-16, 25, 
26, 30 ; subjection to nature, the real soul and the 
apparent soul, III-29; the individual soul — see 
Jiva ; the supreme goal of the soul’s movement in 
time, VIII-ii, 14 ; the evolution of, XVI-20. 

Space — a conceptual movement of God, X-20, 33. 

Spiritual vision — XV-ii. 

Sruti — criticised as a stumbling-block, II-53. 

Stoic — self-discipline as accepted by the Gita, II-56. 

Superman — who is the, III-21. 

Supreme, the — II-59, 64. 

Swabhava — determines the primary law of all becom- 
ing and each Jiva, VII.7 ; is the essential quality, 
VII-8, 15 ; is called adhyatma, VIII-3 ; a power 
of evolution, XVIII-47f. 

Swadharma— III-35 ; XVIII-47f. 

Tarnas — XIV-5f ; the tamasic man, XVI-6. 

Tanmatra — VII-8. 

Tantra — the Tantric synthesis. Introduction; 

Tapas, Tapasya — XVII-5, 14!, yf; XVIII-5f. See 
Askesis. 

Tat — indicates the Absolute, XVII-23. 

Teacher, the — reverence given to, XIII-8. 

Theism — X-2, 5, 15. 

Time — a conceptual movement of God, X-20, 33 ; God 
as the Time- Spirit, XI-32f. 

Traigunyatitya — IV-22 ; XIV-5f , 2of. 

Transformation — the secret of, XVI-Introduction. 

Transcendence-^the transcendent aspect of God, IX-6 ; 

54 * 

Truth — Introduction. 
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Tyaga — distinguished from Sannayasa, XVIII-i, 51. 
See Renunciation. 

Universe — an infinitesimal portion of God, X-42 ; 
extended by God, XI-38. 

Upanishads— -represent an epoch of pure spiritual 
searching, the great Vedantic synthesis. Intro- 
duction] speak of two Purushas, II-45; the con- 
ception of Brahman in, XVIII-50. 

Uttama — XV-17. 

Vaishnavism — not the thought of the Gita, I-ntroduction-, 
the seed of Vaishnava Bhakti in the Gita, XI-44. • 

Vaishya — the natural work of, XVII I-44. 

Varna — the confusion of the Varnas, 1-40. 

Vasudevah sarvam — VII-i, 19 ; VIII-22 ; XII-6. 

Vedas — represent an epoch of pure spiritual searching, 
Tnt. ] their language plainly symbolic, I-14 ; Veda- 
vada, II-42, 43 ; Vedist and Vedantist ideals 
reconciled, III-i7f ; the spirit in which we ought 
to approach them. Introduction : the Vedic 
synthesis, Int.] Vedic rite as a powerful symbol, 
IX-20 ; the exoteric sense of the triple Veda, 
IX-20 ; Sama Veda, X-22 ; the nature of the 
knowledge given by, XV-if. 

Vedanta — Gita one of the recognised authorities for, 
II-ii ; Vedantic Sankhya, II-39 ; III-i : HI (H) : 
the process of liberation by the Buddhi, III-3 ; 
Vedist and Vedantist ideals reconciled, Ill-iyf ; 
Vedantic view of existence supports Avatarhood, 
IV-6; “I am He”, IV-24 ; its description of 
cosmic existence, XV-i. 

•Vibhutis— X-i6f. 
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Vishnu— VII-14. 

Vision of the \^orld Spirit— XI ; XI-7 the double 
intention, XI-31. 

Works — Yoga as the means of freedom from the 
bondage of works, II-39 ; peculiar sense of the 
word in the language of the Vedantins, its wider 
significance in Yoga, III-5 ; II-42, 47 ; as leading 
man from the lower to the higher nature, II-47 ; 
“let not the fruits of thy works be thy motive”, 

II-47f ; as inferior to Yoga of the Intelligence, 

II- 49 : as a bondage of the Soul, II-48 ; Yoga is 
skill in works, II-50 ; renunciation of works as a 
means of liberation, III-3 ; the Vedantic Yoga of 
works, III-3 ; the doctrine of desireless works, 

III- 7 ; VI-i ; not necessary for the liberated man, 
III-17 ; to be done for the sake of the world, 

III- I9, 20 ; the modem ideal distinguished from 
that of the Gita, III-2of ; culminating in knowledge, 

IV- 33, 41; the cause of self-perfection, VI-3; of the 
Yogin, VI-17 : synthesis of works, devotion and 
knowledge, IX ; XII-i ; attachment to, XIV-16 ; 
renunciation of, XVIII-if ; five causes of, 
XVIII-13; the Gita's philosophy of, IV-13: XVIII- 
48,50. 

Yajna; — ^e ‘sa^ifioial system, II-42 ; different kinds 
Sacrifice. 

Yo^‘>^'^e’'^(jga/of the intelligent will, II (II): Gita a 
: ' II-2 ; Yoga of the Gita, III-3: 

the bondage of works, II-39 ; 
“great fear, II-40 ; equality as 
Yoga, H-48 : is skill in works, II-50 ; XII-16 ; the 
object of the Gita’s Yoga, III-20 ; speedily leads’ 
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to the Brahman, V-6 ; ascending the top of, VI-4 ; 
destroys all sorrow, VI-17 ; the state of, VI-i8f ; 
the winning of spiritul bliss — union with the 
Divine, VI-27f ; result of falling from the path of, 
VI-37 I seeker of Yoga goes beyond the Vedas 
and Upanishads, VI-44 » Yoga, VIII-26f; 

IX-14 ; the divine Yoga, IX-5 ; XI-4f. 

Y'oga of action — III-7 ; Karmayoga of the Gita, IV-16; 
V-if ; XII-ii, 16 ; the offering of all action to the 
Lord, V-io ; IX-27 ; is true sannyasa or renuncia- 
tion, VI-i ; the aim of, XII-i ; as a means of 
knowledge, XIII-25, 

Yoga of devotion — See Devotion and Bhaktiyoga. 

Yoga of knowledge — the aim of, XII-i ; compared 
with the path of the Gita, XII-5f ; Yoga of the 
Sankhyas, XIII-25. 

Yogic practice — Xll-gf. 

Yogin — who is, VI-i, 8 ; his works, VI-17 ; enjoys the 
touch of the Brahman, VI-28 ; the one law for 
the, VI-31 ; the supreme Yogin, Vl-32, 47 ; 
perfects himself through many lives, VI-45 ; has 
two paths of departure, VIII-23f. 





